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ABSTRACT 
 
John Eliot (1604-1690) was known as the “apostle to the Indians” in both Old and 
New England during his lifetime. His goal of inculcating “civility” with religion among 
“praying Indians” is often noted as representing an agenda by New English missionaries 
for cultural assimilation. This dissertation argues that an appropriate understanding of 
Eliot’s motives and methodology in ministry to Native Americans obtains from a 
consideration of the Congregationalist and sacrament-centered spirituality he indicated in 
publications before and after King Philip’s War. Eliot’s mission was more shaped by 
ecclesiology than eschatology or the aim of cultural hegemony. Eliot intended “praying 
town” settlements in the Massachusetts Bay Colony to provide Native enquirers the kind 
of communitarian experience he believed essential for the establishment and maintenance 
of congregations comprised of genuine converts who could as members in good standing 
together practice the Lord’s Supper. Communal life with sacramental practice would be 
the ultimate way for them to experience Christ’s presence. 
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This study extends previous scholarship by employing a theological perspective to 
explicate Eliot’s understanding of covenantal theology and the work of the Spirit of 
Christ through various “means of grace.” The project incorporates the perspectives of 
early American historians; Puritan scholars, especially historians of doctrine; literary 
critics; and recent studies of colonial encounter that posit cultural negotiation.  
This dissertation suggests that Eliot’s practices in mission reflect the meaning of 
Congregationalist Puritanism in colonial context. It adds to the emerging picture of a 
variegated transatlantic Puritanism and suggests that Eliot’s corpus should be considered 
in studies of Puritan pneumatology, Christology, sanctification, the sacraments, and 
religious declension. Eliot’s contribution as a contextual theologian becomes clear when 
his writings are examined alongside select documents from contemporary interlocutors 
such as Richard Baxter, Daniel Gookin, William Hubbard, Increase Mather, Mary 
Rowlandson, and Thomas Shepard. The study also suggests that Eliot’s later literary 
productions in English reflect his experience in cross-cultural ministry more than is 
currently recognized, especially his Lord’s Supper preparative, The Harmony of the 
Gospels, in the Holy History of the Humiliation and Sufferings of Jesus Christ (1678). 
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CHAPTER 1 
 
READING ELIOT AGAIN IN THEOLOGICAL PERSPECTIVE 
 
Introduction 
John Eliot (1604-1690) has long been a controversial figure in the study of colonial 
encounter between “native and newcomer” in New England. The Cambridge educated 
minister arrived in the nascent Massachusetts Bay Colony on November 4, 1631 with 
twenty-three barrels full of books.1 The following year he married Anne Mumford, with 
whom he would have five sons and a daughter. The Eliot marriage lasted fifty-seven 
years until Anne’s death in 1687, three years before John’s own.2 From 1632 to 1688 
Eliot was the teaching elder of the Congregational church in Roxbury, a few miles south 
of Boston, where many of the town residents and church members were either his 
relatives or other acquaintances who had emigrated from their shared hometown of 
Nazing, Essex in England.3 
                                                
1 Richard W. Cogley, John Eliot’s Mission to the Indians before King Philip’s War (Cambridge, 
MA: Harvard University Press, 1999), 46. 
2 Ibid., 46-47. 
3 For the dates of Eliot’s service at Roxbury, see Richard W. Cogley, “Pagans and Christians on 
the New England Frontier: A Study of John Eliot’s Indian Dialogues (1671),” Mission Studies 16, no. 1 
(1999): 98. On the complex and variegated motives for migrating from England to New England in the 
seventeenth century, including the influence of friends and ministers and the desire to maintain social 
networks, see David Cressy, Coming Over: Migration between England and Old England in the 
Seventeenth Century (New York: Cambridge University Press, 1987), esp. chap. 3, “‘Reasons moving this 
people to transplant themselves’: motives and decisions.” See also Francis J. Bremer, The Puritan 
Experiment: New England Society from Bradford to Edwards (Hanover, NH: University Press of New 
England, 1995), 45. It was common for congregants to follow their ministers to the new world (The Puritan 
Experiment, 65). 
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From 1632 to 1641 Eliot served the church of Roxbury with Rev. Thomas Weld, 
another native of Essex who returned to Old England at the beginning of the Civil War 
there.4 Together with Weld and Richard Mather, Eliot composed The Bay Psalm Book, a 
new English translation of the psalms for use in worship and the first book printed in the 
new world in 1640.5 Mather and Weld had been repressed by William Laud in England 
before migrating, as had Reverends Thomas Hooker and Thomas Shepard of Cambridge, 
Massachusetts.6 These were all founding or “first generation” ministers in the Bay 
Colony and close associates of Eliot. Hooker had been a mentor to Eliot in Old England 
after the latter’s graduation from Cambridge University.7 Eliot’s association with these 
men and others, like John Cotton and John Davenport, indicate his own commitment to 
Congregational church polity and a zeal for ecclesiological rectitude.8 They were 
                                                
4 Cressy, Coming Over, 200. 
5 John Eliot, Thomas Weld, and Richard Mather, The Bay Psalm Book (1640; facsimile repr., New 
York: Dodd, Mead, 1903). See also George P. Winship, The Cambridge Press, 1638-1692 (Philadelphia: 
University of Pennsylvania Press, 1945), esp. chap. 2, “The Bay Psalm Book.” 
6 Cressy, Coming Over, 87, 91; Francis J. Bremer, Congregational Communion: Clerical 
Friendship in the Anglo-American Puritan Community, 1610-1692 (Boston: Northeastern University Press, 
1994), 89-92; David D. Hall, The Faithful Shepherd, A History of the New England Ministry in the 
Seventeenth Century, Harvard Theological Studies (Cambridge, MA: Harvard University Press, 2006), 72. 
7 Cogley John Eliot’s Mission, 45. James Holstun notes Hooker was Eliot’s “former pastor” in his 
A Rational Millennium: Puritan Utopias of Seventeenth-Century England and America (New York: Oxford 
University Press, 1987), 117. Sydney Ahlstrom claimed regarding Hooker, “Above all we must see him as 
a mighty exponent of New England’s Puritan tradition during its time of greatest flowering, as a man who 
spoke its central themes, and as an admired expositor and defender of the Congregational Way. Above all, 
we must consider his persistent exploration of the experiential dimensions of the Christian faith in the 
minds, hearts, and acts of those already engrafted in Christ, for those only externally in the Covenant, or for 
those outside it altogether… [H]e personified the agony and the glory of Anglo-American Puritanism as 
well as any man who lived” (Sydney E. Ahlstrom, “Thomas Hooker: Puritanism and Democratic 
Citizenship: A Preliminary Inquiry into Some Relationships of Religion and American Civic 
Responsibility” in Church History 32 no. 4 [Dec., 1963]: 420). 
8 For a rare and recent study of John Davenport, see Francis J. Bremer, Building a New Jerusalem: 
John Davenport, a Puritan in Three Worlds (New Haven, CT: Yale University Press, 2012). 
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“pursuing an agenda that owed much to the Calvinist (or Reformed) tradition as it arose 
in Europe.”9  
Much has been written about the Massachusetts Bay Colony Congregationalist 
emphasis on reserving church membership exclusively for those “visible saints” whose 
experience of conversion and a genuine faith could be reasonably verified.10 This had 
emerged as the common practice in Massachusetts by 1640.11 It was known as the New 
England Way. This divergence from the parish system of open church membership was 
observed with skepticism by most in Old England.12 The Congregationalists’ keen 
attention to following supposed biblical precedent, or “gospel order,” in ecclesiastical 
polity and the pursuit of “purity” in local church membership was thought by many in the 
mother country to be “fanatickal,” even.13 Getting ecclesial polity right, though, was one 
way that Congregationalists believed they were correcting the degeneracy of Roman 
                                                
9 David D. Hall, introduction to Puritans in the New World: A Critical Anthology (Princeton, NJ: 
Princeton University Press, 2004), ix-x. Hall cites as a “useful guide” Menna Prestwich, ed., International 
Calvinism, 1541-1715 (New York: Clarendon Press, 1985). See also Paul Helm, Calvin and the Calvinists 
(Carlisle, PA: Banner of Truth Trust, 1982). 
10 See the seminal works of Edmund Morgan (Visible Saints) and Geoffrey Nuttall (Visible Saints: 
The Congregational Way, 1640-1660 [Oxford: Basil Blackwell, 1957]). 
11 Bremer, Puritan Experiment, 107. 
12 See Stout, New England Soul, 23; and Bremer, Shaping New Englands, 61. Baxter wrote to Eliot 
in a February 5, 1670 letter that he was concerned about “superstitious brethren” more strict than Christ is 
for visible church membership and who “set up tryalls of the worke of Grace, for manner, means, order, 
time, etc. which leaveth Ministers like the Popish Confessours, not Stewards of Keyes but master of them, 
so that there are no certain terms of admittance knowne among the Separatists; but they are as various as 
are the opinions of the Pastor (yea, the people too)” (Powicke, “Some Unpublished Correspondence,” 58). 
13 Stout, New England Soul, 56. 
	   
4 
Catholicism.14 Eliot referred to all Protestant churches that sought to order themselves in 
a biblical or primitivist manner as “Reforming,” whether they were Presbyterian, 
Congregationalist, or Episcopal in their broader government structure and way of 
associating with other congregations.15 
With the assistance of Shepard, Eliot began his signature ministry to the 
Algonquin in the autumn of 1646.16 Dubbed “the Apostle to the Indians,” 17 Eliot was well 
known on both sides of the Atlantic as the foremost Puritan missionary to Native 
Americans, the first translator of the complete Bible into any American language, and the 
                                                
14 Thomas Hooker’s “classic” Survey of the Summe of Church Discipline begins with a preface 
tracing the historical decline of Christianity under the influence of the papacy (Bremer, Shaping New 
Englands, 65). 
15 Eliot did note, though, that “the Episcopal Way of Government” was the “most remote” from 
the biblical order (Communion of Churches, 13). See Bozeman, To Live Ancient Lives, chaps. 1 and 2 on 
“the primitivist dimension in Puritanism,” especially the use of biblical archetypes, patterns, and principles 
by a people who viewed “sacred writ as precedential drama” (esp. 32-50). 
16 Though most date the inception of Eliot’s concerted study of Algonquin to 1643, Cogley argues 
for a 1646 start date in John Eliot’s Mission, 49-50 (and 278n45). Cogley claims Eliot was able to instruct 
the Indians without assistance by 1649. He asserts that only Roger Williams and Harvard president Henry 
Dunster studied Algonquin before Eliot did (ibid., 8). James Axtell names Eliot as an example of those able 
to gain fluency by living near Indian villages and engaging in frequent conversation. James Axtell, Natives 
and Newcomers: The Cultural Origins of America (New York: Oxford University Press, 2001), 317. 
Winship notes that Roxbury was near the wilderness, away from the distractions of metropolitan Boston, 
providing Eliot the opportunity and leisure to acquaint himself with the “native inhabitants.” George P. 
Winship, introduction to The New England Company of 1649 and John Eliot: The Ledger for the Years 
1650-1660 and The Record Book of Meetings between 1656 and 1686 of the Corporation for the 
Propagation of the Gospel in New England (1920; repr., New York: Burt Franklin, 1967), viii. 
17 Thomas Thorowgood first termed Eliot “The Indian Apostle” in his 1660 publication, Jews in 
America. Increase Mather referred to Eliot as “the Apostle of the American Indians” in his published letter 
to the Dutch Hebraist, John Leusden, dated July 12, 1687. Richard Baxter, English Puritan churchman, 
author, and personal correspondent with Eliot, followed suit (Cogley, “Pagans and Christians of the New 
England Frontier,” 97). See also Sidney H. Rooy, The Theology of Missions in the Puritan Tradition: A 
Study of Representative Puritans: Richard Sibbes, Richard Baxter, John Eliot, Cotton Mather & Jonathan 
Edwards (1965; repr., Laurel, MS: Audubon Press, 2006) 69, 159n4. 
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primary organizer of “praying Indians” into fourteen “praying towns.” 18 These 
settlements, on tracts of land roughly 3,000 to 6,000 acres each, were legally preserved 
by colonial authorities so that Native American Christians might have spaces for 
traditional ways of hunting and fishing as well as have their own territory for newer 
modes of farming, keeping livestock, and cultivating orchards despite the encroachment 
of New English farms and townships.19 More importantly, in Eliot’s program for cross-
cultural ministry, praying towns were to be spaces where interested Native Americans 
could learn Puritan doctrine and spiritual practices, with the long-term goal of forming 
congregations with Native pastors. Ministry in Massachusetts provided Eliot the 
opportunity to promote among both Native Americans and New English colonists “the 
injoyment of Christ in his pure Ordinances.”20 
This dissertation is a study of the relationship between Eliot’s articulated 
“ecclesiology,” or doctrine of the church, and his cross-cultural ministry practices, 
                                                
18 See the bibliography for the eleven separate pamphlets edited by Eliot and associates that are 
known collectively as the “Eliot tracts” because they primarily feature accounts by Eliot of his cross-
cultural ministry. These are available together in print only in Clark, Eliot Tracts (see n. 8). The “Indian 
Library” refers to the body of literature Eliot produced for the benefit of Christian Indians. It includes 
original compositions in English and Algonquin as well as Algonquin translations of English works by 
others. 
19 For a description of the praying towns by a close colleague of Eliot and longtime supervisor of 
colonial relations with the praying Indians, see Daniel Gookin, Historical Collections of the Indians in New 
England. Of Their Several Nations, Numbers, Customs, Manners, Religion and Government, Before the 
English Planted There… (n.p., 1674; reprint, North Stratford, NH: Ayer, 2000), esp. 28-60. For more recent 
and concise introductions to the praying towns, see Cogley (John Eliot’s Mission, 165-71) and Sarah Rivett 
(“Praying Towns” in Puritans and Puritanism in Europe and America, Francis J. Bremer and Tom 
Webster, eds. [Santa Barbara, CA: ABC CLIO, 2006], 487-88). 
20 John Eliot, “The Learned Conjectures of Reverend Mr. John Eliot touching the Americans, of 
New and notable consideration, written to Mr. Thorowgood,” in Jews in America, or, Probabilities, that 
those Indians are Judaical, made more probable by some additional to the former conjectures, by Thomas 
Thorowgood (London, 1660), and in The Eliot Tracts: With Letters from John Eliot to Thomas 
Thorowgood and Richard Baxter, ed. Michal P. Clark (Westport, CT: Praeger, 2003), 423. In this 
dissertation I have preserved Eliot’s own spelling, grammar, capitalization, and punctuation. 
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especially through the examination of previously understudied primary documents and 
the historical contexts in which they were produced. Informing Eliot’s multi-faceted 
ministry was the conviction that God would use him and his ministry partners as 
instruments of the Spirit’s activity on earth in extending the international kingdom of 
Christ. An examination of Eliot’s published writings will bear out the fact that Eliot’s 
convictions regarding ecclesiology, the various means of grace, and God’s use of human 
instrumentality were more influential upon his cross-cultural ministry than were any 
eschatological expectations or an imperial agenda. A more nuanced understanding of 
Eliot’s ministry to Native Americans will result from a consideration of the 
congregational and sacrament-centered spirituality he indicated in various publications 
before and after King Philip’s War. A study of Eliot’s ecclesiology reveals the praying 
towns were intended by him to provide a context in which Native converts could “get as 
near to God” as they were able, sharing a sense of God’s presence by the experience of 
“Congregationalist piety” as unhindered as possible by potential threats and obstacles to 
that endeavor.  
Central to the experience of Congregationalist piety was the Word of God, 
disseminated and explained in both print literature and forms of oral delivery. From his 
student days at Cambridge, Eliot had a reputation for facility with ancient languages.21 In 
Roxbury, he acquired the Massachusset dialect in which he conversed with, taught, and 
preached to the Indians. He produced “phonetic translations” of Genesis and Matthew 
                                                
21 Winship, introduction to New England Company, viii, xlv. 
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from which to teach, both published in 1655.22 He completed a translation of the New 
Testament in 1660; the whole Bible was translated and printed by 1663.23 This was the 
first complete Bible translation of the New World, lauded in its commissioners’ 
dedicatory preface to King Charles II as a “Nobler fruit” of “Columbus his adventure” 
than Spanish gold and silver.24 Eliot also produced a metered psalter that was published in 
three editions between 1658 and 1682.25 A Christian Covenanting Confession was first 
published in 1660 or 1661. 
Eliot composed, in English, The Indian Grammar Begun in 1666 for “the help of 
such as desire[d] to learn” the Algonquin language “for the furtherance of the Gospel 
                                                
22 Alden T. Vaughan calls the translations “phonetic” in his introduction to New England 
Encounters: Indians and Euroamericans ca. 1600-1850, ed. Alden T. Vaughan (Boston: Northeastern 
University Press, 1999), 16. The translations are essentially transliterations of the Algonquin into English 
characters and can be viewed at Early English Books Online. 
23 Eliot translated the Bible from the King James Version rather than from the original languages. 
His rapid production of the Old Testament translation is attributed to the help of his bilingual Algonquin 
assistants, including his language teacher, Cochenoe, and employees of the Cambridge press, James Printer 
and Job Nesutan (Vaughan, New England Encounters,16). Eliot’s “lengthy convalescence from a bout with 
sciatica” also gave him time to work on the translation (Cogley, John Eliot’s Mission, 120). The quality of 
Eliot’s translation of the Bible is controversial. For a positive appraisal that nonetheless includes a few 
examples of translation “curiosities,” see ibid., 121. For a negative critique, see Winship, introduction to 
New England Company, xlviii-xlix. Winship discusses the concerns of the New England Company and the 
colonial Commissioners regarding Eliot’s translation work with Eliot’s responses (xlvi-li). Eliot claimed his 
translation was understood by Indians as far away as Connecticut (xlvii). Winship also points out a late 
nineteenth-century linguistic analysis of the Bible translation by Wilberforce Eames in J.C. Pilling, 
Bibliography of the Algonquian Indian Languages (Washington, D.C.: U.S. Bureau of Ethnology, 1890). 
Clark says the “literal translations” were “serviceable, though neither elegant nor strictly accurate” (Eliot 
Tracts, 14). Harold W. Van Lonkhuyzen notes that by 1750 the Algonquin language had fallen out of use 
through intermarriage with African Americans. See his, “A Reappraisal of the Praying Indians: 
Acculturation, Conversion and Identity at Natick, Massachusetts, 1646-1730” in Vaughan, New England 
Encounters, 223. 
24 “The Epistle Dedicatory” in The Holy Bible Containing the Old Testament and the New: 
Translated into the Indian Language And Ordered to be Printed by the Commissioners of the United 
Colonies in New-England…. (Cambridge, MA, 1663), 3a, 3b, at Early English Books Online. 
25 Cogley, John Eliot’s Mission, 219. 
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among them.”26 For Native Christian teachers, he had composed a grammar primer with 
catechism, The Indian Primer, first published in 1654. The Logick Primer appeared in 
1672. Eliot’s ecclesiological convictions and priorities in cross-cultural instruction are 
reflected by the Bible verses and doctrinal assertions he selected for use as examples in 
these more technical instruction manuals (i.e. primers). 
Eliot translated into Algonquin three popular seventeenth century books 
espousing principles and practices of Puritan spirituality. These were Richard Baxter’s A 
Call to the Unconverted, Lewis Bayly’s The Practice of Piety, and Thomas Shepherd’s 
The Sincere Convert. The first two were published in both the 1660s and 1680s. The 
translation of Shepherd’s book came off the presses in 1684. This dissertation examines 
the English language content of Baxter’s Call, in particular. I argue the translation of it 
by Eliot for praying Indians in a colonial context was a potentially subversive act as well 
as an indication of several particular theological convictions that informed both his mode 
of operation in cross-cultural ministry and his intended goals for it. 
Eliot’s Indian Dialogues, for Their Instruction in that great Service of Christ, in 
calling home their Country-men to the Knowledge of God, and of Themselves, and of 
Jesus Christ was published, in English, the same year as Samuel Danforth’s Election Day 
jeremiad, Errand into the Wilderness (1671). Danforth and Eliot were co-ministers of the 
church in Roxbury. During the decade of the 1670s, many Congregational ministers were 
confronting the colonial population for its neglect of religion. Eliot was among such 
                                                
26 John Eliot, The Indian Grammar Begun: Or, An Essay to bring the Indian Language into 
Rules…. (1666; repr., Bedford, MA: Applewood Books, 2001), n.p. 
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ministers. He was more focused, though, on equipping Native Christians for evangelistic 
outreach to other Indians. Indian Dialogues portrays an all-Indian cast on a wilderness 
stage with the praying town Natick as a model community, hub for indigenous 
evangelistic forays, and place of pilgrimage for religious enquirers. This dissertation 
argues that Eliot intended the book primarily for an Indian audience. He was motivated to 
write it more by theological conviction than a political agenda. The doctrinal contours 
and theological richness of the text is consistent with emphases evident in Eliot’s broader 
corpus. 
Eliot was at times a prophet not entirely welcome in his own colony as he 
advocated for the rights and wellbeing of praying Indians.27 This was especially true 
                                                
27 On settlers against “Indian-lovers,” including lynch mobs and a possible attempt on Eliot’s life, 
see Michael Leroy Oberg, Dominion and Civility: English Imperialism and Native America, 1585-1685 
(Ithaca, NY: Cornell University Press, 1999), 159; and Jenny Hale Pulsipher, Subjects unto the Same King: 
Indians, English, and the Contest for Authority in Colonial New England (Philadelphia: University of 
Pennsylvania Press, 2005), 153-55. For Eliot on the English importation of drunkenness and “greedy” 
alcohol sales, see his A Late and Further Manifestation of the Progress of the Gospel amongst the Indians 
in New England… (1655), repr. in Clark, Eliot Tracts, 306; and his A Brief Narrative of the Progress of the 
Gospel amongst the Indians in New England, in the Year 1670 (1671), in ibid., 404. For Eliot on English 
cattle spoiling Indian corn and the English defrauding Indians with inflated prices, see Eliot in The 
Glorious Progress of the Gospel amongst the Indians in New England, ed. Edward Winslow (1649), in 
ibid., 152, 154. For Eliot against the Indian practice of wife beating, see Van Lonkhuyzen, “A Reappraisal 
of the Praying Indians,” 216. On praying town suffrage of all males, rather than only church members (as 
was the policy of the Massachusetts Bay Colony), see Cogley, John Eliot’s Mission, 114. On Eliot’s 
attempt to diffuse tensions between King Philip of the Narragansett and settlers on the verge of war in a 
role Philip Ranlet says has been ignored by historians, see Ranlet, “Another Look at the Causes of King 
Philip’s War” in Vaughan, New England Encounters, 144-45; Cogley, John Eliot’s Mission, 200-4; and 
Pulsipher, Subjects unto the Same King, 96-98. On Eliot’s lobby for guns and ammunition for praying 
Indians, see Van Lonkhuyzen, “A Reappraisal of the Praying Indians,” 212, 214. On Eliot’s successful 
lobby for retrial of innocent Indians found guilty by a colonial court, see Pulsipher, Subjects unto the Same 
King, 152. On Eliot against Governor Winthrop’s proposal of a forced work farm scheme for Indians, see 
Van Lonkhuyzen, “A Reappraisal of the Praying Indians,” 224. For Eliot’s appeal to the colonial 
commissioners that they “take care that due accommodation of lands and waters be allowed [Indians], 
whereupon townships and churches may be (in after ages) able to subsist; and suffer not the English to strip 
them of all their lands, in places fit for the sustenance of the life of man,” see John Eliot’s dedicatory 
epistle in his Indian Dialogues: For their Instruction in the Great Service of Christ, in Calling Home their 
Country-men to the Knowledge of God, and of Themselves, and of Jesus Christ (1671), in John Eliot’s 
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during a war between the colonists of New England and a coalition of Indians led by 
Metacom or “King Philip” that lasted from June, 1675, to August, 1676. Praying Indians 
were distrusted and attacked by parties on either side of the conflict.28 The calamity of 
King Philip’s War entailed the destruction of ten praying towns, the death of roughly half 
of the Christian Indians, and the disappearance of most of the copies of the Algonquin 
Bible.29 The standard interpretation of Eliot’s ministry claims the devastation of the war 
so discouraged him it put an end to his hopeful designs for praying Indians.30 
Two years after the conclusion of King Philip’s War, Eliot published The 
Harmony of the Gospels, in the Holy History of the Humiliation and Sufferings of Jesus 
Christ, from his Incarnation to his Death and Burial.31 The book is an extended Lord’s 
Supper meditation. This kind of treatise was a genre “highly popular” among Puritans in 
the late seventeenth century.32 Eliot’s stated purpose for the book was to inform persons 
                                                                                                                                            
Indian Dialogues: A Study in Cultural Interaction, eds. Henry W. Bowden and James P. Ronda (Westport, 
CT: Westport Press, 1980), 60. 
28 See esp. Pulsipher, Subjects unto the Same King, chap. 6, “A Perilous Middle Ground,” 134-59. 
29 Eliot noted in the Roxbury church record for “1677. month 2” that most of the Algonquin Bibles 
had been “spoyled & lost” when the praying Indians were “hurried away” to Deere Island during King 
Philip’s War. See John Eliot, “Rev. John Eliot’s Records of the First Church of Roxbury, Massachusetts,” 
ed. William B. Trask, The New-England Historical and Genealogical Register 33 (January 1879): 416. 
30 Kristina Bross, Dry Bones and Indian Sermons: Praying Indians in Colonial America (Ithaca, 
NY: Cornell University Press, 2004), 205; Kathryn N. Gray, John Eliot and the Praying Indians of 
Massachusetts Bay: Communities and Connections in Puritan New England (Lanham, MD: Bucknell 
University Press, 2013), 84. Bross says Eliot had only a “bleak vision” for the future of the praying Indians 
after King Philip’s War; Gray says Eliot was “jaded” after the war. 
31 The Harmony of the Gospels, in the Holy History of the Humiliation and Suffering of Jesus 
Christ from his Incarnation to his Death and Burial (Boston, 1678) was published the same year as the 
more well known Pilgrim’s Progress by the English Baptist pastor and allegorist John Bunyan. 
32 E. Brooks Holifield, The Covenant Sealed: The Development of Puritan Sacramental Theology 
in Old and New England, 1570-1720 (New Haven, CT: Yale University Press, 1974), 73-74, 127. See also 
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participating in the Lord’s Supper service what the Bible says about the suffering of 
Christ so that their experience of a “felt communion” with Christ during the service 
would be maximized. Eliot anticipated the actual spiritual presence of Christ to be 
mediated to the participants by the Lord’s Supper rightly administered. This experience 
would be an encouraging “seal” or affirmation of the covenant that each individual 
Christian had made with God and with his or her particular congregation via membership. 
Participation in the Lord’s Supper service was the ultimate means or way of “getting near 
to God” in this life, whether one was Indian or New English.33 No one, as far as I can 
discern, has published a study of The Harmony of the Gospels despite the fact that it is 
Eliot’s most theologically comprehensive and longest original publication in English.34 It 
is sometimes noted as an Eliot publication and has been only minimally described by 
what can be discerned from its title page.35 
This dissertation contends that the theological content of Eliot’s Harmony of the 
Gospels is consistent with that of his writings for praying Indians. I uniquely claim that 
the book, by an elderly Eliot, is reflective of his experience in cross-cultural ministry. He 
                                                                                                                                            
Charles E. Hambrick-Stowe, The Practice of Piety: Puritan Devotional Disciplines in Seventeenth-Century 
New England (Chapel Hill: The University of North Carolina Press, 1983), esp. 206-18. 
33 Eliot, Harmony of the Gospels, 65. 
34 The book is comprised of 131 densely populated pages. Rooy cites The Harmony of the Gospels 
several times but does not claim the book contains any commentary on the Christian Indians or hypocritical 
English in his Theology of Missions, esp. 224-30. Edmund Morgan cites The Harmony of the Gospels for 
two brief quotations from Eliot in his seminal study, The Puritan Family: Religion and Domestic Relations 
in Seventeenth-Century New England, rev. ed. (1944; New York: Harper & Row, 1966), 52, 103. Yet 
Morgan notes nothing about the book itself. 
35 E.g., Ola E. Winslow, John Eliot: “Apostle to the Indians” (Boston: Houghton Mifflin, 1968), 
198. Rooy’s use of it is an exception. However, Rooy does not describe the book but merely consults and 
cites it. 
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probably wrote it with an Indian readership in mind as part of his audience. Embedded in 
The Harmony of the Gospels is periodic encouragement of the praying Indians who 
survived King Philip’s War as well as occasional rebukes of “profane,” “hypocritical,” 
and “envious” English for the way they treated praying Indians during the war. In it Eliot 
drew parallels between Christ’s life and death and the experience of the Christian Indians. 
The book includes a critique of religious declension among the English colonists.36 
Declension is a controversial concept among those who study religion in early New 
England. Its reality, at least Eliot’s perception of it, is related to the original motivation 
for establishing praying towns as spaces in which Native Christians could avoid being 
harassed by white settlers.  
When reading Eliot we must consider the complexity of the broader colonial 
population and not simplistically assume an ideologically monolithic “Puritanism” or 
even a consistent New English mode of operation in relation to the Native population. 
Eliot’s writings were consistent over time in their general theological vision and doctrinal 
assertions as well as in their critique of “ungodly” English who would threaten the well-
being of the faithful, both New English and Native, in one way or another. The 
intersection of Eliot’s Congregationalist piety, cross-cultural ministry, and the colonial 
context in which he lived yielded a rare and fascinating body of literature.  
                                                
36 Eliot lamented the state of religion in the colonies in the late 1670s. For example, he notes that 
parents are not bringing youth to church services or are letting them linger in town with other youth after 
the service rather than bringing them home to spend the rest of the Sabbath together as a family, persons 
are slipping out of meeting houses before services are over to get home earlier, and persons are moving out 
into hinter lands beyond possible church communion because they are greedy for more land and more 
livestock (Harmony of the Gospels, esp. 26-29, 60). 
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At the 2014 annual meeting of the American Society of Church History, acting 
president Bruce Hindmarsh exhorted fellow historians of Christianity to remember that, 
“What may seem to us today as fine theological distinctions were often of enormous 
significance for stimulating and expressing the deepest religious feeling.”37 Certain 
doctrines were for Eliot, to appropriate Hindmarsh, things “primary and identity-
giving.”38 Greater attention to some contours of Eliot’s theological perspective on the 
world will contribute to a better understanding of the man as both representative of and 
distinct from his contemporaries and colleagues. 
 
Statement of the Problem 
Eliot’s mission has not been adequately explained from his own theological perspective, 
especially with regard to his doctrine of the church or “ecclesiology.” Classic studies of 
Puritan pneumatology (the doctrine of the Holy Spirit),39 Puritan worship in general,40 and 
                                                
37 Bruce Hindmarsh, “The Inner Life of Doctrine: An Interdisciplinary Perspective on the 
Calvinist-Arminian Debate Among Methodists,” Church History: Studies in Christianity and Culture 83, 
no. 2 (June 2014): 367. The article was first the presidential address at the annual meeting of the American 
Society of Church History in January, 2014. Dana L. Robert says, “…for Christians the practices of 
mission are driven by theological beliefs.” See her introduction to her book, Christian Mission: How 
Christianity Became a World Religion (Malden, MA: Wiley-Blackwell, 2009), 1-3. For the importance of 
taking the religious ideas of historical subjects seriously and on their own terms, see also John Coffey and 
Alister Chapman, “Introduction: Intellectual History and the Return of Religion,” in Seeing Things Their 
Way: Intellectual History and the Return of Religion. Edited by Alister Chapman, John Coffey, and Brad S. 
Gregory (Notre Dame, IN: University of Notre Dame Press, 2009). 
 
38 Hindmarsh, “The Inner Life of Doctrine,” 367. 
39 Geoffrey F. Nuttall, The Holy Spirit in Puritan Faith and Experience, 2nd ed., ed. Peter Lake 
(Chicago: University of Chicago Press, 1992). 
40 Horton Davies, The Worship of the American Puritans, 1629-1730 (1991; repr., New York: 
Peter Lang, 1999). 
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Puritan use of the sacraments in particular,41 do not consider Eliot’s theology of the 
Lord’s Supper if they include any reference at all to his corpus. Charles Hambrick-Stowe 
frames his study of the devotional practices of seventeenth-century New England 
Puritans with references to part of an Eliot sermon about the multi-faceted “godly 
conversation” of the “true Christian” that Cotton Mather included in his early biography 
of Eliot. Hambrick-Stowe, however, stops short of examining any Eliot publications and 
does not indicate anything that Eliot, in particular, wrote about the Lord’s Supper.42 None 
of these classic studies considers the intersection of ecclesiology with the cross-cultural 
ministry of Puritans in general or Eliot in particular.43 
The praying towns have been the focal point of several critical interpretations of 
the encounter between Native Americans and colonial authorities in seventeenth century 
New England. Francis Jennings posed a model of New England Puritan missionary work 
that was deceptive, coercive, and subservient to a rapacious colonial agenda of 
                                                
41 Holifield, Covenant Sealed. 
42 Hambrick-Stowe, Practice of Piety. Hambrick-Stowe rightly presents the public and private 
spiritual practices of Puritans as mutually reinforcing and central to the movement’s concerns. His study 
examines some writings of certain men who influenced Eliot, such as Thomas Shepard and Thomas 
Hooker. The title and much of the book’s content are derived from a study of Lewis Bayly, The Practice of 
Piety (1611). 
43 While Joel R. Beeke and Mark Jones include a chapter on “Puritan Prayers for World Missions” 
as the last chapter in their section on ecclesiology, they make no attempt to explain a Puritan ecclesiology 
of missions beyond noting that one motivation for “missionary prayer” was the desire “for God to establish 
Christ’s royal dominion” (765). Eliot’s mission is only considered as a two-page-long subsection in the 
chapter, “‘The City on a Hill’: The American Puritans’ Optimistic View of the End Times,” the first 
chapter in their section on eschatology. Eliot’s cross-cultural ministry is presented as having been 
motivated by an “extreme” eschatological and utopian position (following James Holstun, A Rational 
Millennium: Puritan Utopias of Seventeenth-Century England and America [Oxford: Oxford University 
Press, 1987]). Joel R. Beeke and Mark Jones, A Puritan Theology: Doctrine for Life (Grand Rapids, MI: 
Reformation Heritage Book, 2012), esp. 784-86. See the bibliography in this dissertation for some of the 
extensive writing, editing, and publishing that Beeke has done in the area of Puritan studies. 
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accumulating Indian lands in his seminal study, Invasion of America: Indians, 
Colonialism, and the Cant of Conquest (1975).44 Jennings’s work laid a foundation for 
New Left revisionists and ethno-historians who work from a critical postcolonial 
perspective.45 George Tinker’s Missionary Conquest: The Gospel and Native American 
Cultural Genocide (1993) is an extreme example. Tinker labels praying Indians 
“internees” of “mission compounds,” judges the Puritan missionary effort “enormously 
successful as a tool of conquest,” and charges, “Eliot must be held historically 
accountable for the resulting cultural genocide of those people.”46 
This materialistic interpretation has been challenged by scholars in various 
disciplines, including Richard Cogley and Frank Kelleter, the latter calling it, “quasi-
Marxist.”47 Such scholars argue for an ideological or “religious” motivation behind 
Eliot’s work and note the complex relationship that existed among Puritan theology, 
colonial politics, and socio-cultural realities. Cogley’s work on Eliot is a response to 
inadequacies he notes in the extensive secondary literature: the neglect of a certain 
theological locus or perspective, namely eschatology, the lack of attention to the 
                                                
44 Francis Jennings, Invasion of America: Indians, Colonialism, and the Cant of Conquest (Chapel 
Hill: University of North Carolina Press, 1975). 
45 See esp. James Axtell, The Invasion Within: The Contest of Cultures in Colonial North America 
(New York: Oxford University Press, 1985) and n. 40 below. 
46 George E. Tinker, Missionary Conquest: The Gospel and Native American Cultural Genocide 
(Minneapolis: Fortress Press, 1993), 21-41. Tinker’s assertion that “Genuine friends do not invade one 
another, physically or spiritually” (121) belies an a priori commitment to pluralistic relativism that is 
hostile to the concept of religious persuasion for change per se and seems to reify what is traditional, 
whether cultural or religious. 
47 Frank Kelleter, “Puritan Missionaries and the Colonization of the New World: A Reading of 
John Eliot’s Indian Dialogues (1671)” in Early America Re-Explored: New Readings in Colonial, Early 
National, and Antebellum Culture, edited by Klaus H. Schmidt and Fritz Fleischmann (New York: Peter 
Lang, 2000), 71-106. 
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biographies of proselytes and the individual histories of respective praying towns, and, 
finally, the misguided perception that the cross-cultural mission of New England Puritans 
was primarily intended to facilitate colonial control and expansion for the benefit of the 
English only.48 Kelleter notes the historical record of opposition to praying towns by 
English who wanted Indian land is evidence contrary to Jennings’s interpretation.49 
Steven Katz deconstructs Jennings’s genocidal thesis as well and claims his “highly 
selective use of evidence” is a hermeneutical failure.50 
Linford Fisher represents a newer ethnographic approach and historiographic turn 
to the Native subject by reconstructing “Native interactions with Christian practices and 
ideas.” In The Indian Great Awakening: Religion and the Shaping of Native Cultures in 
Early America (2012), Fisher narrates instances of “sampling,” “testing,” and the 
adaptation of English Christianity by Indians of Southeastern New England who had their 
own practical and ideological considerations.51 Daniel Richter, also trying to retrieve the 
                                                
48 Cogley, John Eliot’s Mission, vii. See Cogley’s refutation of Francis Jennings’s Invasion of 
America in his article, “Idealism vs. Materialism in the Study of Puritan Missions to the Indians,” Method 
and Theory in the Study of Religion 3, no. 2 (1991): 165-82. 
49 Kelleter, “Puritan Missionaries,” 82. 
50 Steven T. Katz, “The Pequot War Reconsidered,” in Vaughan, New England Encounters, 116-
35. Katz calls into question all “revisionist” essays that use Jennings’s work as a “foundation stone,” such 
as Neal Salisbury, Manitou and Providence (New York: Oxford University Press, 1982); Karen 
Kupperman, Settling with the Indians (Totowa, NJ: Rowman and Littlefield, 1980); Richard Drinnon, 
Facing West (Minneapolis: University of Minnesota, 1980); and David Stannard, American Holocaust: 
Columbus and the Conquest of the New World (New York: Oxford University Press, 1992). Also in 
Vaughan’s New England Encounters is Philip Ranlet, “Another Look at the Causes of King Philip’s War,” 
136-55. Ranlet cites Timothy J. Sehr, “John Eliot, Millennialist and Missionary,” The Historian 46, no. 2 
(February 1984): 187-203 and four articles by Cogley that criticize the “New Left” bias of Jennings and 
Salisbury, 152n14. 
51 Linford D. Fisher, The Indian Great Awakening: Religion and the Shaping of Native Cultures in 
Early America (New York: Oxford University Press, 2012), 8. William S. Simmons noted in 1999 that 
most of the then-recent scholarship on Puritan missions in New England “has suggested ways in which 
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Native perspective in the early encounter of such disparate cultures, claims in his book 
Facing East from Indian Country (2001) that even some unconverted Indians found in 
praying towns “a place to rebuild their lives in ways that adapted Algonquian traditions to 
the realities of English colonial power.”52 Dane Morrison applies social organizational 
theory in his presentation of praying towns as a strategy of some New English Puritans 
and Native converts in the Massachusetts Bay Colony to alleviate and manage the socio-
cultural and economic disruption wrought on the Native population by colonization and 
the psychological anomie caused by it.53 
David Silverman explicitly sets his telling of intercultural negotiation in early 
colonial encounter against both popular and academic versions of the conflict model. In 
the introduction to his expanded dissertation, Faith and Boundaries: Colonists, 
Christianity, and Community among the Wompanoag Indians of Martha’s Vineyard, 
1600-1871 (2005), Silverman claims that “[t]his interpretive emphasis on cooperation 
                                                                                                                                            
Native Americans used Christian affiliation to survive, resist, and protect themselves from the destructive 
impacts of colonization while attempting to preserve as much of their cultural and community identity as 
possible.” Simmons, “Conversion from Indian to Puritan,” in Vaughan, New England Encounters, 198. 
52 Daniel K. Richter, Facing East From Indian Country: A Native History of Early America 
(Cambridge, MA: Harvard University Press, 2001), 129. Richter notes the ironic way that the “conquest” 
model for interpreting colonial encounter neglects the voices, aspirations, and agency of Native Americans, 
(8). See also Van Lonkhuyzen, “A Reappraisal of the Praying Indians,” 205-32. Van Lonkhuyzen asserts 
four reasons that some studies of the praying towns are “problematic”: the lack of attention to relationships 
between praying Indians and unconverted groups, to the impact of conversion on social relations between 
Praying Indians, to the acculturative adaptations of the unconverted, and to why there were unconverted 
bands and individuals if circumstances “forced” conversion upon Indians (206-7). 
53 Dane Morrison, A Praying People: Massachusett Acculturation and the Failure of the Puritan 
Mission, 1600-1690, American Indian Studies 2 (New York: Peter Lang, 1995). Morrison claims the 
Puritan mission project failed because it did not train the praying Indian population enough in English ways 
to effectively adapt and acculturate. This perspective is contra Ola E. Winslow, who claimed in her 
biography that Eliot’s failure was due to bringing too much cultural change too quickly to Christian Indians 
(John Eliot, esp. 188). 
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and negotiation, rather than just on exploitation and brutality, brilliantly modifies the 
long-standing view of an unbridgeable cultural gap between peoples that automatically 
degenerated into bloodshed.”54 Christianity provided Wampanoag believers an “uneasy 
peace” with English colonists, as well as Christians of other tribes, as long as culture, 
rather than race, remained the ultimate point of difference as colonists perceived it.55 
Silverman posits examples of “religious translation” by missionaries and Indian 
converts on Martha’s Vineyard, instances of an appropriative process that included the 
dialogical assessment of Wampanoag traditions and the measured replacement of certain 
ones with Christian corollaries.56 He asserts that “adjustment” rather than abandonment 
more appropriately describes the religious transition of so many Wampanoag. However, 
he wrongly contrasts the approach of the mission on Martha’s Vineyard with Eliot’s 
alleged prioritization of inculcating English customs over “religious” content.57 
Silverman poses the praying towns of the Bay Colony as spaces for economic and 
cultural “control” of praying Indians while omitting consideration of their theological, or 
ecclesiological, significance to Eliot.58 
                                                
54 David J. Silverman, Faith and Boundaries: Colonists, Christianity, and Community among the 
Wampanoag Indians of Martha’s Vineyard, 1600-1871 (Cambridge: Cambridge University Press, 2005), 8. 
55 Silverman, Faith and Boundaries, 14. 
56 E.g., the practice of forging kin ties and broadening alliances by monogamously marrying into 
other Christian families and their church networks in another region rather than by the traditional practice 
of polygamy (ibid., 42). 
57 Ibid., 74. Silverman notes Cogley’s oversimplification in contrasting the mission modes of 
Thomas Mayhew Jr. and John Eliot in Richard W. Cogley, “Two Approaches to Indian Conversion in 
Puritan New England: The Missions of Thomas Mayhew Jr. and John Eliot,” Historical Journal of 
Massachusetts 23, no. 1 (Winter 1995): 44-60. 
58 Silverman, Faith and Boundaries, 66. 
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Kathryn Gray deems Eliot a “missionary-colonizer” in her socio-linguistic study 
of Eliot’s influence via written texts upon both Algonquin “penitents” and audiences in 
Old England.59 Yet Gray concludes that Eliot’s work as a colonial translator, cross-
cultural minister, and promoter of Indian education enabled interested Algonquin to 
intelligently consider, i.e. negotiate, European values and aspects of the Christian religion 
for the sake of their voluntary adoption. Gray suggests that praying Indians used Eliot’s 
production of Algonquin texts and formation of praying towns alike to explore a hybrid 
way of life in which new features could be adapted to cohere with the traditional.60 She 
duly notes the significance of praying towns and their meetinghouses, especially, to 
Puritan observers of the mission as symbols of praying Indian progress in “civility” and 
Congregational religion.61 This dissertation expands the insight of Gray’s work by 
examining in more depth the theological underpinnings for praying towns as both 
education centers and necessary spaces for developing Congregational identity and 
practice. The dissertation advances what is known about Puritan culture and theology, 
especially the impact upon it by the Puritan encounter with Native Americans. 
                                                
59 Gray, John Eliot and the Praying Indians, 138, 139, et al. Gray’s primary attention is to the way 
select writings of Eliot interacted with transatlantic political and religious debates while serving to connect 
separate communities of readers by way of their mutual interest in the colonial mission to Native 
Americans in New England, though with varied motives. 
60 Gray writes, “This negotiation of faith was made possible by Eliot’s orthography, language 
primers and Indian Grammar Begun, his biblical translations, and his religious instruction manuals, which 
allowed communities of Native readers to adapt oral traditions and written text into a new hybrid form of 
communication, one which sustained their desire to control their own voices and identities.” John Eliot and 
the Praying Indians, xv. The clearest example of “adaptation” of Christian practices to traditional culture 
that Gray posits is a praying Indian prayer gathering under a tree after the burial, in English fashion, of a 
deceased Native child (ibid., 82-83). 
61 Ibid., 69-72. 
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In The Science of the Soul in Colonial New England (2011), a recent award-
winning study of Baconian empiricism in Puritan religion, Sarah Rivett perpetuates a 
now common narrative that praying towns were for the purpose of social conditioning or 
cultural conformity that was thought necessary for the Christian conversion of Native 
Americans.62 No longer focused on alleged coerciveness, deception, or ulterior motives, 
this is the usual way “civility” as a stated purpose for the praying towns is now 
interpreted.63 Praying towns were intended to “mirror” New English towns.64 Rivett’s 
main contention regarding praying towns, though, is that they served mainly as 
“laboratories of grace” for natural philosophers in England who sought in reports of the 
conversion testimonies of praying Indians, as inscribed by Eliot, a better understanding of 
                                                
62 Sarah Rivett, The Science of the Soul In Colonial New England (Chapel Hill: University of 
North Carolina Press, 2011). Rivett describes the praying towns as “missionary communities set up to 
impose English standards of landownership and social order as a prerequisite for membership within Indian 
congregations” (128n5). She claims this was “based on [English Puritan missionary] belief that complete 
cultural transformation necessarily accompanied Indian conversion” (ibid.). Rivett cites only Jean M. 
O’Brien, Dispossession by Degrees: Indian Land and Identity in Natick, Massachusetts, 1650-1790 (New 
York: Cambridge University Press, 1997), 27, 29. Rivett’s book won the 2011 Frank S. and Elizabeth D. 
Brewer Prize of the American Society of Church History for best first book published by a member. See 
also Hilary E. Wyss, who claims the praying towns were “focused on the eradication of Native culture” in 
her book Writing Indians: Literacy, Christianity, and Native Community in Early America (Amherst: 
University of Massachusetts Press, 2000), 55. Note also David Chidester’s emphasis on cultural change in 
explaining the purpose of praying towns in his, Christianity: A Global History (New York: HarperOne, 
2000), 390-91, citing Jennings and Axtell. 
63 See also Fisher, Indian Great Awakening, 24, 52. In 1649 Eliot wrote, “I finde it absolutely 
necessary to carry on civility with Religion: and that maketh me have many thoughts that the way to doe it 
to the purpose, is to live among them in a place distant from the English, for many reasons; and bring them 
to co-habitation, Government, Arts, and trades: but this is yet too costly an enterprize for New-England, 
that hath extended it self so far in laying the foundation of a common-weale in this wilderness” (Winslow, 
Glorious Progress, 16). 
64 Sarah Rivett, “Empirical Desire: Conversion, Ethnography, and the New Science of the Praying 
Indian,” Early American Studies 4, no. 1 (Spring 2006): 34. 
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“the complexities of divine mystery.”65 The praying Indians were objectified as 
anthropological “relics” and racialized “curiosities.” Rivett does also note the evangelical 
interest of English and colonial ministers in praying towns as “spaces for witnessing the 
forms of divine intervention required to ‘change the heart’ of such ‘barbaric natives’.”66 
However, her proposal reads too much influence by the interests and questions of natural 
philosophers into the motives and meaning of Eliot’s cross-cultural ministry and 
translation/writing project. 
Rivett’s historical and philosophical construction is based primarily on certain 
Eliot tracts, correspondence between Eliot and Sir Robert Boyle of the Royal Society, a 
selective use of the brief dedicatory epistle to Boyle in Eliot’s The Indian Grammar 
Begun (1666), Boyle’s The Christian Virtuoso (1690), and early eighteenth century 
comments by Cotton Mather about praying Indian churches. However, it neglects 
pertinent data from The Harmony of the Gospels and Indian Dialogues as well as from 
Eliot’s correspondence with Richard Baxter about matters of ecclesiology, among other 
things. This dissertation builds upon Rivett’s attention to the praying Indian soul as an 
object of experimental Puritan conceptualization by explicating some of the theological 
categories and contextual considerations informing such on Eliot’s part. A more complete 
narrative is gained by an analysis of the particular theological convictions and devotional 
practices Eliot aimed for in cross-cultural ministry as stated in the primary documents. 
                                                
65 Rivett, Science of the Soul, 150; also Rivett, “Empirical Desire,” 34, 38. Rivett fails to indicate 
with any specificity the kind of new spiritual knowledge hoped to be gained by new and peculiar 
manifestations of grace in and among the praying Indians. 
 66 Rivett, Science of the Soul, 153.  
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Like Cogley and Kelleter, Linda Gregerson claims the inadequacy of the 
anticolonial perspective of the late twentieth century (Jennings, et al.). She frames the 
praying towns, in parallel with New England itself, as “commonwealths of the Word” 
where “hopeful” Indian converts could gain the literacy and kind of settled 
communitarian experience that were crucial components of Puritan spirituality.67 Like 
Gregerson, both Dane Morrison and Michael Clark suggest the establishment of praying 
Indian towns was analogous to the Puritans’ own flight from Archbishop Laud’s England 
for a new life in the new world. The purpose of both projects was liberty and “godly 
government” for the sake of personal piety and rightly ordered church fellowship 
unhindered by unaccommodating rulers or hostile neighbors; in both cases this was for 
the sake of being an exemplary “city on a hill.”68 This dissertation supports such a 
framing of the praying towns. However, it suggests that after King Philip’s War Eliot 
may have reconceived the Christian Indian experience as one of exemplary rejection and 
suffering apart from the certitude of sanctuary in praying towns. 
James Holstun claims in his A Rational Millennium: Puritan Utopias of 
Seventeenth-Century England and America that the work of Francis Jennings was a 
“helpful corrective” to “Whig” interpretations.69 Holstun, though, offers an interpretation 
of the praying towns that aims to “reconstruct Eliot’s intention’s on its own theological 
                                                
67 Linda Gregerson, “The Commonwealth of the Word: New England, Old England, and the 
Praying Indians” in Empires of God: Religious Encounters in the Early Modern Atlantic (Philadelphia: 
University of Pennsylvania Press, 2011). Gregerson says neither project, literacy nor “cohabitation,” were 
simple endeavors (80). 
68 Michael P. Clark, introduction to Clark, Eliot Tracts, esp. 15-30; Morrison, Praying People, 
126. 
    69 Holstun, A Rational Millennium, 121. 
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terms.”70 Holstun combines political, literary, and theological analysis to cast Eliot as an 
anti-monarchical and millenarian radical utopist in his lengthy chapter on Eliot.71 The 
praying towns were an exercise in “experimental isolation,” he says.72 Eliot 
opportunistically leveraged the “cultural anomie” of Native Americans in the colony for 
their conversion to his agenda.73 
Holstun sees in the missionary tracts and Eliot’s The Christian Commonwealth: 
Or, The Civil Policy of The Rising Kingdom of Jesus Christ (1659), especially, that Eliot 
expected the millennial rule of Christ to be actualized by the Spirit of God through the 
organization of praying town civil polity according to his reading of Exodus 18.74 Eliot’s 
vision for praying towns was theocratic, claims Holstun, though the goal for praying 
Indians was their self-governance and civil autonomy.75 He assumes Eliot’s reading of 
Scripture, and Eliot’s understanding of “Congregational discipline,” were influenced by 
Enlightenment individualism and “secularized” notions of democracy during the English 
Interregnum. 76 Because Eliot believed this way of organizing praying Indian society was 
                                                
    70 Holstun, A Rational Millennium, 121. 
    71 Ibid., 102-65 with notes on pages 323-9. “Neither the theological nor the political aspect of 
Eliot’s practice is a mere tool in the service of the other,” wrote Holstun (ibid., 122). 
   72 Ibid., 164. 
    73 Ibid., 111-15. Holstun claims that “the utopist seeks out and produces melancholy” (ibid., 130). 
    74 Ibid., esp. 118 and 152. Cf. J.A. De Jong’s As the Waters Cover the Sea: Millennial 
Expectations in the Rise of Anglo-American Missions, 1640-1810 (Kampen: J.H. Kok, 1970). De Jong 
attributes Eliot’s missionary motivation to a “millennial optimism” he finds characteristic of 
postmillennialism in general.  
 
   75 Holstun, A Rational Millennium, esp. 119-20 and 126-7. Holstun claims, “all Puritan theories of 
government are fundamentally theocratic” (ibid., 116). 
    76 Ibid., esp. 146 and 157. 
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“a tool for the millennial conversion of an entire culture,” it was not only utopian but “a 
stage for colonial domination” as well.77 
 Holstun explains the persistence of Eliot’s praying town project beyond the 
waning of millennial fervor at the Restoration of the Stuart monarchy in 1660 by 
asserting that utopian projects “often outlive the millennial fantasies that call them into 
existence in the first place.”78 However, this dissertation attempts to explain with more 
complexity and nuance than Holstun’s study the ideals of Congregationalist church polity 
and the components of Congregationalist piety that actually motivated consistently the 
formation of praying towns until at least King Philip’s War. This dissertation builds upon 
several helpful insights of Holstun’s chapter but posits a revision of Holstun’s 
explanation of the relationship between civil and ecclesial organization in Eliot’s schema. 
I particularly call into question Holstun’s assertion that an individual’s mere town 
citizenship and his or her “spiritual regeneracy” implied each other for Eliot.79 Holstun’s 
interpretation oversimplifies Eliot’s motivation for establishing praying towns by relying 
too heavily on the motif of utopianism.  
Theodore Dwight Bozeman’s important study of the “primitivist dimension” in 
New England Puritanism includes a chapter on Eliot and the praying towns. Bozeman 
demonstrates the foundational place of archetypes and patterns from certain passages of 
the Old Testament for the civil organization of Natick and other praying towns. His 
                                                
    77 A Rational Millennium, 122 and 110. 
    78 Ibid., 158-9. 
    79 Ibid., 157. 
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sources are the earlier missionary tracts and, more so, Eliot’s The Christian 
Commonwealth. Bozeman relates Eliot’s interest in praying towns to the political 
theology Eliot espoused in that “millennial tract.”80 Eliot noted in this treatise for readers 
in Interregnum Old England that it was his ministry among the Indians that first provoked 
his thinking about what the proper “biblical” form of civil government might be.81 
Bozeman notes Eliot’s motivation for the praying towns was not without practical 
concerns related to cross-cultural ministry and that his ideas were not uninfluenced by the 
practice and goals of English town formation in the colonies. Yet he emphasizes the way 
Eliot’s pursuit of a particular kind of “fixity” and “cohabitation,” governmental structure, 
and even economic order was the outcome of his primitivist conviction that the Bible 
supplies an “explicit blueprint” for the body politic as well as for ecclesial order. Eliot 
sought in the praying towns the implementation in microcosm of the kind of universal 
civil structure he believed King Jesus would implement in the “New Jerusalem” upon his 
return to earth. Bozeman observes rightly that Eliot’s plan for the governance structure of 
praying towns differed from that of the colony and thereby was an implicit critique of the 
latter. This dissertation assumes Eliot’s primitivist hermeneutic when analyzing his 
interpretations of the Bible, his instruction of others in the Bible’s content and 
                                                
80 Bozeman, To Live Ancient Lives, 274-75. 
81 Eliot, Christian Commonwealth, 6b-7a. Bozeman notes that in the earliest reference to praying 
towns (in Shepard’s Clear Sun-shine and Winslow’s Glorious Progress), only practical reasons are stated 
for their formation; only later did Eliot posit a theological rationale (Bozeman, To Live Ancient Lives, 271). 
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significance, as well as his attempted application of its meaning to his own method of 
cross-cultural ministry.82  
Respective studies by Kenneth Lockridge, Francis Bremer, and David Hall have 
demonstrated the communitarian aspect of the Puritan social ethos and civic ideal. They 
note the cooperative, intimate, and even exclusive nature of New England towns and 
congregations.83 Bremer and Hall, especially, explain how the Reformed Calvinist and 
English concepts of the covenant shaped the New England Puritan pursuit of an 
“equitable society” with “godly rule” by the consent of those governed in both towns and 
congregations. The goal was to balance a “democratical” principle with an appreciation 
for God-ordained beneficent authority.84 This study builds on the respective projects of 
Bremer and Hall.85 Their work supports my claim that Eliot’s vision for praying towns 
had more to do with ecclesiology than eschatology. Though Eliot’s proposal for the 
                                                
82 For the mental and rhetorical use of biblical motifs and language by Eliot and his 
contemporaries, see also David D. Hall, Worlds of Wonder, Days of Judgment: Popular Religious Belief in 
Early New England (Cambridge, MA: Harvard University Press, 1989). 
83 Kenneth A. Lockridge, A New England Town, The First Hundred Years: Dedham, 
Massachusetts, 1636-1736, Norton Essays in American History (1970; expanded ed., New York: W.W. 
Norton & Company, 1985); Francis J. Bremer, Congregational Communion; David D. Hall, A Reforming 
People: Puritanism and the Transformation of Public Life in New England (New York: Alfred A. Knopf, 
2011). See also Hall, Faithful Shepherd. 
84 Words in quotation marks are Hall’s terms in A Reforming People. 
85 I have also benefited from Hall’s research on the literary and print culture of seventeenth-
century New England. See esp. his Cultures of Print: Essays in the History of the Book (Amherst, MA: 
University of Massachusetts Press, 1996) and his Ways of Writing: The Practice and Politics of Text-
Making in Seventeenth-Century New England (Philadelphia: University of Pennsylvania Press, 2008). I 
also build upon Hall’s interpretation of the theological commitments of Eliot and his contemporary 
interlocutors as indicated in various primary documents. See esp. Hall, Puritans in the New World: A 
Critical Anthology (Princeton, NJ: Princeton University Press, 2004). 
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governance structure or civil polity of praying towns differed from that of colonial towns 
and commonwealth, the underlying principles and goals pursued were the same. 
The three most comprehensive and detailed studies of Eliot’s mission work and 
writings rely most heavily on the Eliot tracts for their retrieval of Eliot’s own agenda. 
Tremayne Copplestone’s privately published John Eliot and the Indians, 1604-1690 is a 
meticulous reconstruction of Eliot’s labors among the praying Indians.86 However, 
Copplestone’s interest is not so much theological as it is weighted toward providing a 
chronological setting out of Eliot’s actions in their socio-cultural context. Conversely, 
Sydney Rooy’s The Theology of Missions in the Puritan Tradition only minimally 
considers the socio-cultural and political, i.e. colonial, contexts of Eliot’s mission. It 
provides the broadest examination of Eliot’s extant corpus and is the most comprehensive 
study of his theology. Rooy focuses on Eliot’s doctrine of the church but includes only a 
passing treatment of the Lord’s Supper and neglects what might have been the central 
theological concept of New England Congregationalism: the covenant.87 Rooy cites The 
Harmony of the Gospels several times but offers no description of it and does not locate it 
historically. Besides these limitations – and despite what these projects have to offer – the 
                                                
86 J. Tremayne Copplestone, John Eliot and the Indians, 1604-1690 (Boston: Eleanor D. 
Copplestone, 1998). 
87 Sidney H. Rooy, Theology of Missions, 166-68, 236-38. Though Rooy asserts Eliot’s concern 
for the Indians to partake in the Lord’s Supper (238), he does so without explaining the place of the 
sacrament in Eliot’s piety and missionary goals. 
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respective studies by Copplestone and Rooy remain beyond the scope of academic 
discourse concerning Puritan missions.88 
Richard Cogley’s John Eliot’s Mission to the Indians before King Philip’s War is 
widely recognized as “the best study of seventeenth-century evangelization efforts in 
New England.”89 Cogley posits eschatology as the most influential theological aspect of 
Eliot’s ideology and practice.90 Cogley also emphasizes what he calls an “affective” 
model of Puritan mission that aimed to attract Indians to the Puritan way of life.91 His 
study privileges the Eliot tracts, Eliot’s theo-political manifesto, The Christian 
Commonwealth (1659), and official colonial documents from the period but omits 
examination of The Harmony of the Gospels. Cogley has demonstrated that a study of 
John Eliot’s eschatology adds to the weight of an “ideological” (vs. materialist) 
interpretation of Eliot’s missionary work and renders it “more intelligible.” This 
dissertation demonstrates that a study of Eliot’s Congregationalist, covenantal, 
                                                
88 Cogley notes that Rooy’s survey of a Puritan theology of mission remains “outside the 
mainstream of colonial American studies.” Cogley, “Idealism vs. Materialism in the Study of Puritan 
Missions to the Indians,” Method & Theory in the Study of Religion 3, no. 2 (1991): 178. 
89 Fisher, Indian Great Awakening, 228n15. Edward E. Andrews calls Cogley’s book “a good 
place to start” in a study of Eliot’s cross-cultural ministry (Andrews, Native Apostles: Black and Indian 
Missionaries in the British Atlantic World [Cambridge, MA: Harvard University Press], 312). 
90 Cogley’s interpretation follows Holstun, A Rational Millennium (1987). The most 
comprehensive study and compendium of “Puritan doctrine” follows Cogley’s interpretation of Eliot’s 
cross-cultural ministry and casts it as representative of “the American Puritans’ optimistic view of the end 
times.” See Beeke and Jones, Puritan Theology, 784-86. Bozeman asserts (citing Cogley’s 1983 
dissertation), “I know of no evidence to support Richard William Cogley’s claim that Eliot intended 
‘inaugurating’ the millennium at Natick” (Bozeman, To Live Ancient Lives, 273n19). 
91 See Clark, Eliot Tracts, 24-30, for a summary of primary and secondary literature (esp. Cogley) 
regarding millenarianism as related to the praying towns. Beeke and Jones follow Cogley’s focus on 
eschatology as the most influential or characteristic aspect of Eliot’s missionary motivation. See n. 33 
above. Beeke and Jones quote Holstun in framing Eliot’s mission as a utopian project. See Beeke and 
Jones, Puritan Theology, 784-86. 
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communitarian, and sacramental doctrine of the church likewise renders Eliot’s cross-
cultural ministry more intelligible. 
 
Significance of the Study 
David Hall notes the absence both now and in the seventeenth century of a recognized 
canon of English, especially colonial, literature.92 Yet there seems to be a contemporary 
surge of interest in seventeenth century English literature as texts are now more readily 
available via digitization and online databases.93 Eliot’s The Harmony of the Gospels is 
not in print, but has been accessed via Early English Books Online. This dissertation 
project yields the preliminary work for an introduction and the annotation to a more 
accessible published version of the book. This analysis of The Harmony and other later 
literary productions by Eliot contributes to the still nascent project of recovering a picture 
of the Native American Christianity that obtained in the half-century between King 
Philip’s War and the Great Awakening.94 
                                                
92 David D. Hall, Ways of Writing: The Practice and Politics of Text-Making in Seventeenth-
Century New England (Philadelphia: University of Pennsylvania Press, 2008), 5. 
93 In addition to these electronic resources, the “Eliot tracts” were made available together in print 
for the first time in 2003 (see n. 19 and the bibliography). This is another indication of a current interest in 
seventeenth-century transatlantic literature among historians and students of early modern Anglo-American 
writings. 
94 Andrews’s recent Native Apostles: Black and Indian Missionaries in the British Atlantic World 
includes perhaps the best reconstruction yet of Native American Christian agency in latter seventeenth 
century New England from Eliot’s writings and related literature (Native Apostles, esp. 21-59). However, 
Andrews’s study only minimally considers Eliot’s own theological perspective as the book is focused 
elsewhere. Fisher’s Indian Great Awakening is focused on the period of the Great Awakening, the 1730s 
and 1740s. 
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The transatlantic perspective of historiography has emerged in recent decades and 
gives attention to literature shared between continents, especially the mediation or 
shaping of these texts by their authors, editors, and publishers. In discussing the challenge 
of retrieving heavily mediated or “overdetermined” voices of praying Indians represented 
by Eliot and other English writers, scholars have not likewise noted – but should – that 
Eliot’s own voice seems more muted in the scholarship than those of his associates better 
studied by historians of doctrine (e.g. Thomas Shepard, Thomas Hooker, Richard Mather, 
Richard Baxter, John Owen, and John Cotton).95 This dissertation contributes more 
contours to the emerging picture of variegated transatlantic Puritanism, especially the 
conflicts internal to New England Congregationalism that are well documented and 
delineated by David Hall in The Faithful Shepherd: A History of the New England 
Ministry in the Seventeenth Century.96 It does so by providing another example of a 
particular leader’s position demonstrated in print and in practice to persuade interested 
onlookers in a polemical transatlantic intellectual environment.97 
                                                
95 “Overdetermined” is a term used by Kelleter, “Puritan Missionaries,” 82-83, and David Murray, 
Forked Tongues: Speech, Writing and Representation in North American Indian Texts (Bloomington: 
Indiana University Press, 1991), 36. Richard Bailey calls Eliot’s reporting of praying Indian speeches 
“ventriloquism” in Richard A. Bailey, Race and Redemption in Puritan New England (New York: Oxford 
University Press, 2011), 73. Bross says that Indian voices cannot be heard over Eliot’s “noisy mediation” in 
her Dry Bones and Indian Sermons, 41. 
96 Hall has more recently noted his interest in the “controversial aspects of the ‘New England 
Way,’ the factionalism that erupted during moments like the Antinomian controversy, and the contested 
relationship with the English empire” (Ways of Writing, 4). 
97 Bremer notes that while those New English ministers who were trained in England shared a 
“greater unity in outlook” than sometimes portrayed, they were not uniform, differing in emphasis and 
tone, especially. “The orthodox mansion has many rooms” (Shaping New Englands, ix-x). 
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Louise A. Breen has framed cross-cultural mission endeavors in New England, 
including the praying town projects, as “cosmopolitan” endeavors undertaken by elites 
with transatlantic connections and interests.98 Common New English settlers suspected 
that missionaries supported by Parliament, those who traded with Indians in frontier 
spaces, wealthy “grandee” merchants with international operations, and magistrates 
attentive to Indian concerns would undermine their colonial identity and threaten 
provincial agendas both socio-economic and religious. Breen proposes a framework of 
competition between the ideologies of inclusive imperial individualism, on one hand, 
and, on the other hand, an agenda that more narrowly or provincially prioritized the 
common good of the colonial New English. 
Breen applies this framework to her reading of the antinomian controversy of the 
1630s, the Halfway Covenant controversy of the 1660s,99 and controversy over the 
experience of praying Indians in King Philip’s War during the 1670s. In a lengthy chapter 
she considers the hostile reactions of some colonists during and after the war to Daniel 
Gookin as a colonial elite and intercultural mediator. Breen’s is a rare assessment of 
                                                
98 Louise A. Breen, Transgressing the Bounds: Subversive Enterprises among the Puritan Elite in 
Massachusetts, 1630-1692 (New York: Oxford University Press, 2001), esp. chap. 4. 
99 Breen notes, “Scholars have not yet examined how Anglo-Indian tensions may have shaped 
responses to the Halfway Covenant” (Transgressing the Bounds, 159). The Halfway Covenant was a 
proposal by Richard Mather and other ministers that those adults baptized as infants but who had not yet 
“owned the covenant” by way of a conversion experience and therefore been accepted into church 
membership could, nonetheless, have their own infant children baptized. This began to be practiced by 
some congregations in the 1650s. A synod considered the issue in 1662 and voted to recommend the 
practice. It remained controversial. See Bremer, Puritan Experiment, 161-65. See also Hall, Faithful 
Shepherd, 199-207, esp.; Morgan, Visible Saints, 125-38; and Stout, The New England Soul, 59-61. 
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Gookin’s life and writings about praying Indians.100 While her lens tends to mute the real 
force and influence of theological convictions, it does prove useful in this dissertation’s 
recovery of Eliot’s cross-cultural ministry as an expression of Congregationalist piety 
that was gradually marginalized among an ever increasingly variegated Bay Colony 
populace. 
This study contributes to the internationalist perspective in early American 
studies. The Lord’s Supper rightly practiced was thought by Puritans to be both an 
authentic expression and actual expansion of Christ’s kingdom versus the theology and 
praxis, missionary strategies, and territorial extension of “Antichristian” Roman 
Catholicism. Eliot at times did explicitly posit his missionary approach in 
contradistinction from that of “the papists.” Eliot sought to vindicate and further both the 
broader Reformed Protestant and more narrow Congregational causes by way of his 
mission and by way of publicizing his mission through emerging networks of 
international travel, communication, and the transatlantic distribution of print literature. 
The sacramental renaissance in the 1670s and 80s was part of a covenant renewal effort 
of ministers in response to the religious declension they feared would threaten the Bay 
Colony charter by way of bringing God’s curse upon them. The curse might come 
through the English crown’s revocation of the charter, natural calamity, or Catholic 
imperial expansion. 
                                                
100 “Gookin himself is one of the most under-studied persons of the colonial era” (Breen, 
Transgressing the Bounds, 264n8). The recent work of Edward E. Andrews incorporates a reading of both 
Gookin’s Historical Collections (1674) and Doings and Sufferings (1677) in his reconstruction of “the 
indigenous missionary enterprise” initiated largely by Eliot. See his Native Apostles. 
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Historians of Christian mission typically draw a contrast between Word-based 
Protestant missions and Catholic missionaries’ use of liturgy, ritual, and sacrament.101 
Catholic missions are posited as sacramental and visual (or token-oriented) over against 
evangelical Protestant (and Puritan) mission strategy posited as logo-centric and didactic 
with a focus on Bible translation and doctrinal instruction versus mere conformity to 
ritual.102 This seems to be an oversimplification in the case of Eliot’s mission. Eliot’s 
labor as a translator and teacher is indeed an example of “the Protestant principle.” Yet 
his missionary method and ministry concerns had to do with both Word and sacrament. If 
the goal of sacramental communion was at times unattained by praying Indians, the goal 
itself remained present while preparatory measures still obtained.103 
                                                
101 E.g., Gregerson, “Commonwealth of the Word,” 80. Stephen Neill posits the translation of the 
Bible into a new vernacular language “at the earliest possible date” as the “first principle of Protestant 
missions” in contrast with a more typical Roman Catholic approach that relied on the use of liturgies, only 
occasionally translated, and the prolonged leadership of foreign missionary priests (A History of Christian 
Missions [New York: Penguin Books, 1990], 177). However, Robert posits early modern Protestant 
attempts at “vernacularization” and Jesuit efforts toward “inculturation” as “parallel approaches insofar as 
they required deliberate engagement with aspects of the indigenous cultures, and an attempt to transmit the 
gospel in cultural forms familiar to ordinary people” (Robert, Christian Mission, 38). Her brief description 
of such, though, shows a greater priority among Protestants on print media. Holstun contrasts Eliot’s 
supposed “utopian emphasis” on civil structure with the Jesuits’ use of icons and sacraments for converting 
Native Americans (A Rational Millennium, 118). Note Axtell’s curious and counter-intuitive interpretation 
of the reason why the Protestant approach (translation, literacy, and education) supposedly yielded fewer 
conversions in his intriguing volume on historiography, After Columbus: Essays in the Ethnohistory of 
Colonial North America (Oxford: Oxford University Press, 1988), 86-99. Axtell claims the demystification 
of print media by way of literacy training left Native Americans less impressed by the Protestant 
missionaries. 
102 Lamin Sanneh argues against this oversimplification by pointing out a history of Roman 
Catholic concern for translation. See his Translating the Message: The Missionary Impact on Culture, 2nd 
ed., American Society of Missiology 42 (Maryknoll, NY: Orbis Books, 2009), 275-82. 
103 See also Abraham Pierson, Some helps for the Indians, shewing them How to improve their 
natural Reason, to know the True God and the true Christian Religion (Cambridge, MA, 1658). This early 
interlinear publication by another Puritan missionary to the Algonquin and an acquaintance of Eliot is 
similar to the Eliot corpus in that it includes references to the concept of the covenant, the Lord’s Supper as 
sign and seal, infant baptism, “common-weales,” natural revelation, the reasons God gave a book (the 
Bible), the Spirit’s use of “the Word,” prayer, the nature of God, and the questions asked of both enquiring 
and objecting Indians in dialogue with missionaries/evangelists. 
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It is commonly said that Eliot did not write an account of King Philip’s War, that 
he left it to others because he was too devastated by the experience to do so.104 That may 
be true. Yet this dissertation argues that in his Harmony of the Gospels Eliot did leave 
more commentary on the war than is generally believed.105 In addition, Eliot’s ideas 
regarding child rearing, family Sabbath observance, liberal arts education, natural 
theology, human nature and development, divine grace, Christology, “election,” and 
particular redemption, or “limited atonement,” are explicitly stated.106 
 
Method and Limitation 
This project is primarily a study of certain literary productions more than it is a social 
history. However, it considers the perspectives of various scholarly disciplines: that of 
early American historians; Puritan scholars, especially historians of doctrine; literary 
critics (and my own textual analysis); materialist, or anticolonial ethno-historians; and 
more recent nuanced post-colonial studies of cultural encounter that claim cultural 
negotiation, exchange, and hybridity on the part of both Native and newcomer. This study 
                                                
104 E.g., Pulsipher, Subjects unto the Same King, 155. 
105 Jill Lepore’s The Name of War: King Philip’s War and the Origins of American Identity (New 
York: Vintage Books, 1998), winner of the Bancroft Prize, does not include The Harmony of the Gospels in 
its list of books comprising Eliot’s “Indian Library” (35). Lepore does not discuss the book at all, though 
she does include a brief section on Eliot’s ministry after the war (158-62), especially his protest of the 
selling of Indians into slavery, claiming he followed the arguments of Bartolome de las Casas. Gregerson 
also omits The Harmony of the Gospels from her list of Eliot’s “works for Indians” in “The Commonwealth 
of the Word,” 72-73. Gray, John Eliot and the Praying Indians, 131-32 and 144n61, also omits it following 
William Kellaway, The New England Company, 1649-1776: Missionary Society to the American Indians 
(New York: Barnes & Noble, 1962). 
106 Contra those who have suggested Eliot held Arminian convictions or at least taught them to the 
praying Indians, such as Thomas J. Scanlan, Colonial Writing in the New World, 1583-1671: Allegories of 
Desire (Cambridge: Cambridge University Press, 1999), 178; and John Blaine Culver, “Theology of John 
Eliot: A Study in Puritan Adaptation” (master’s thesis, University of Illinois at Champaign-Urbana, 1964). 
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brings to the research a theological perspective to facilitate the recovery of Eliot’s own 
version of New England Congregationalism and Puritan spirituality. It aims to explicate 
Eliot’s understanding of covenantal theology, the sacraments, and the work of the Spirit 
of Christ through various means. The dissertation considers Eliot’s use of terms, like 
“civility,” “darkness,” “redemption,” and “rest” in historical, literary/rhetorical, and 
theological context(s) while calling into question anachronistic and otherwise 
inappropriate uses of them in the scholarship regarding his mission. 
While considering the broader Eliot corpus the dissertation will focus on the later 
literary productions that seem underexplored in the scholarship at this point, especially 
Eliot’s Indian Dialogues (1671), Logick Primer (1672), The Harmony of the Gospels 
(1678), A Brief Answer to a Small Book Written by John Norcot Against Infant Baptisme 
(1679), and The Dying Speeches and Counsels of Several Indians (1685). This study will 
also carefully consider Eliot’s Communion of Churches (1665) and his correspondence 
with Richard Baxter (1656-1682) since both bodies of literature mainly address questions 
of ecclesiology.107 In them Eliot articulated his theological convictions and practical 
proposals for the ideal manifestation of “Reformed particular churches.”  
These writings in ecclesiology are especially important to the dissertation’s 
second chapter. In it I posit Eliot’s motivation for establishing praying towns in two 
ways, by first noting aspects of the colonial context that made such communities 
advantageous for potential converts and then by explaining the components of 
                                                
107 Frederick James Powicke, ed., “Some Unpublished Correspondence of the Rev. Richard Baxter 
and the Rev. John Eliot, ‘The Apostle to the American Indians,’ 1656-1682,” Bulletin of the John Rylands 
Library 15, no. 1 (January, 1931). 
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Congregationalist piety that either entailed or were facilitated by the formation of fixed 
congregations for those who did convert. As far as Eliot was concerned, Native American 
Congregationalist Christians did not need to get near to the colonial New English in order 
to get near to God, but they did need to get and stay near to one another.  
The third chapter examines the complex theological impetus and meaning of 
Eliot’s “civilizing” agenda. The New England Puritan concepts of the Bible 
commonwealth, the English town, the national covenant, and God’s use of “law” to 
prepare individuals for receiving converting grace are considered. The second and third 
chapters primarily utilize data from the Eliot tracts while also building upon secondary 
literature. They are focused on the first two decades of Eliot’s cross-cultural ministry, the 
1640s and ‘50s.  
The fourth chapter is a study of Baxter’s A Call to the Unconverted, a book 
commended by Eliot and translated by him into Algonquin. The translated version was 
published by the Cambridge, Massachusetts press in 1664 and 1688, in both the 
Restoration and Dominion eras. Certain aspects of Baxter’s theology that are reflected in 
his apologetic for genuine Christian faith are pertinent to an understanding of Eliot’s 
cross-cultural ministry. A theological deconstruction of Christendom is part and parcel to 
Baxter’s argument in his Call. The book critically portrays unconverted persons who are 
Christian in name only and therefore hypocritical. The book provided apologetic 
rejoinders to unconverted Indians critical of “Christianity” because of the behavior(s) of 
such New English hypocrites; it also would have provided a rejoinder to Native skeptics 
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with intellectual objections to Christianity as well as those simply apathetic to the 
evangelistic overtures of Christians.  
In the fifth chapter I examine Eliot’s Indian Dialogues,108 a semi-historical and 
extremely hopeful dialogical narrative written in the English language to prepare 
Christian Indians and New English missionaries for evangelizing skeptical Indians and 
answering their objections. I read Indian Dialogues alongside Gookin’s pre-war 
publication, Historical Collections of the Indians of New England (1674). Gookin 
provided a survey of the historical development of Native Congregationalism, including 
contemporary efforts by praying Indians themselves in evangelism. He posited optimistic 
suggestions for the potential growth of the movement at that point in the early 1670s.109 I 
also set Indian Dialogues in context with a preliminary survey of two contemporary 
productions: Eliot’s own Brief Narrative and Samuel Danforth’s Errand into the 
Wilderness (1671). 
                                                
108 Bross notes in the most comprehensive treatment available of Eliot’s Indian Dialogues that 
little scholarship exists on the book (Dry Bones and Indian Sermons, 113). She also asserts that “[m]uch 
more work remains to be done on Indian influences on missionary practices” (226n14). Scanlan argues that 
Eliot “frames his dialogues as an allegory of the ongoing struggle for survival of English Protestantism” 
with special regard to religious declension in New England and the Puritan fear that Charles II might 
establish Catholicism (Colonial Writing, 165ff.). Bailey erroneously interprets Eliot’s description of Indian 
Dialogues as “partly historical” and “partly instructive” (Eliot’s terms) to be an “admission” of mere 
“ventriloquism” (Bailey’s terms) and fabrication on Eliot’s part (Race and Redemption, 74). Bailey 
approaches Indian Dialogues critically as a source for evidence in building his case for “puritan” racism. 
Only the final sixteen pages of the fifty-four-page-long introduction by Henry Bowden and James Ronda to 
their edited version of Indian Dialogues actually deal with the content of it. Bowden and Ronda also 
provide fifty brief annotations on four pages as endnotes. See Henry W. Bowden and James P. Ronda, eds., 
introduction to John Eliot’s Indian Dialogues: A Study in Cultural Interaction (Westport, CT: Greenwood 
Press, 1980), 3-56; also Bowden and Ronda, “Annotations,” in ibid., 163-66. 
109 Daniel Gookin, Historical Collections of the Indians in New England. Of Their Several 
Nations, Numbers, Customs, Manners, Religion and Government, Before the English Planted There…. 
(1674; repr., North Stratford, NH: Ayer, 2000). 
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The sixth and seventh chapters of the dissertation are for the most part an 
examination of The Harmony of the Gospels. In order to explicate Eliot’s critique of New 
English colonists in the book, I consider alongside it in the sixth chapter Gookin’s 
“sorrowfully specific” Historical Account of the Doings and Sufferings of the Christian 
Indians in New England in the Years 1675, 1676, and 1677 for which Eliot wrote a 
prefatory letter.110 I frame my analysis in that chapter with an initial exploration of Eliot’s 
comments about King Philip’s War in the records of the Roxbury church. In the seventh 
chapter I also consider Eliot’s 1679 polemic against the anti-paedobaptist teaching of 
John Norcott as well as Eliot’s translation of several dying speeches of praying Indians. 
The latter was produced in the final decade of his life.  
Eliot’s Indian Dialogues and his Harmony of the Gospels appeared only seven 
years apart from one another but on either side of King Philip’s War. The broader 
theological frame, ecclesiology proper, and spiritual practices that were fundamental 
aspects of Eliot’s Congregationalist piety seem to have been unchanged by the experience 
of the war. His theology of suffering also remained largely unaltered, except that he 
seems to have begun to expect suffering and poverty to be more common for the genuine 
believer and adjusted his exegesis accordingly. The eighth and final chapter of the 
dissertation summarizes the main points and conclusions of this study. 
It is beyond the scope of this study to critically compare any point of Eliot’s 
theology with that of his Puritan contemporaries or to consult their writings except for the 
                                                
110 Gookin’s Historical Account was written for the New England Corporation in 1677 but “lost” 
and not published until 1844 after it was rediscovered in 1836 by antiquarians. Lepore, The Name of War, 
266n96. The descriptive phrase “sorrowfully specific” is from Hall, Ways of Writing, 18. 
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purpose of elucidating Eliot’s own thought. Besides the abovementioned works of 
Gookin, Baxter, and Danforth, some documents I do consider, though, include The 
Westminster Confession and Shorter Catechism, The Cambridge Platform (1648),111 The 
Necessity of Reformation (1679), and William Ames’s The Marrow of Sacred Divinity 
(1627).112 It is also beyond the scope of this study to analyze the internal theological 
consistency or integrity of biblical interpretation in Eliot’s writing. This project is mainly 
descriptive of Eliot’s theological concerns and doctrinal positions. It aims to find the 
practical differences his own ecclesiology made for ministry among Native Americans. 
This study does not include any consideration of the Algonquin text of Eliot’s 
translation of the Bible.113 Such a study would yield insight into many of Eliot’s 
convictions regarding the meaning(s) of Scripture since translation is an interpretive 
exercise. However, Algonquin is not a living language and such a reverse translation of 
the Algonquin Bible remains to be done.114 This dissertation does consider, however, the 
                                                
111 The Cambridge Platform, probably penned by Richard Mather, was produced in 1648 by a 
synod of ministers convened in Massachusetts. Its complete title is A Platform of Church-Discipline: 
Gathered out of Word of God, and Agreed Upon by the Elders and Messengers of the Churches Assembled 
in the Synod at Cambridge in New-England: to be Presented to the Churches and General Court for their 
Consideration and Acceptance in the Lord, and it appears in The Creeds and Platforms of 
Congregationalism, ed. Williston Walker (New York: Charles Scribner’s Sons, 1893). 
112 William Ames, The Marrow of Sacred Divinity, Drawne Out of the Holy Scriptures and the 
Interpreters thereof, and Brought into Method, trans. William Ames (London, 1639), at archive.org. 
113 Eliot’s accomplishments in translating and publishing were facilitated by the significant 
contributions of praying Indians like Cochenoe, James Printer, Job Nesutan, John Sassamon, and possibly 
others. 
114 Kelleter notes such a study “still waits for analysis that would combine theological, cultural-
historical, and linguistic expertise” (“Puritan Missionaries,” 103n28). Wyss claims the Algonquin Bible is 
“inaccessible to most” (Writing Indians, 1). Caring Hands, sachem of the Natick praying Indians, notes that 
twenty-first century “Algonkian Natives” make use of Eliot’s grammar “for their language reaffirmation.” 
Caring Hands, foreword to The Indian Grammar Begun: Or, an Essay to bring the Indian Language into 
Rules…. (1666; repr., Bedford, MA: Applewood Books, 2001), n.p. 
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English language content of Puritan spiritual/devotional classics by Lewis Bayly, Richard 
Baxter, and Thomas Shepard that were translated by Eliot into Algonquin, focusing on 
themes, terms, and concerns in them that were shared and echoed by Eliot in his English 
publications. In addition, citations of Scripture are discernable in these Algonquin texts 
and the 1611 Authorized Version of the Bible in English can be consulted.115 Similarities 
in formatting between Baxter’s A Call to the Unconverted and the published version of 
Eliot’s translation of it indicate certain components and therefore content retained by the 
latter. 
In summary, this dissertation is a study of the relationship between Eliot’s 
articulated “ecclesiology,” or doctrine of the church, and his cross-cultural ministry 
practices, especially through the examination of previously understudied primary 
documents and the historical contexts in which they were produced. Eliot’s intentions and 
practices in cross-cultural ministry reflect the evolving meaning of Congregationalism 
when examined alongside select documents from contemporary interlocutors. This 
dissertation expands the insight of previous work by examining in more depth the 
theological underpinnings for praying towns as necessary spaces for developing Native 
Congregationalist identity and practice. This study adds more contours to the emerging 
picture of a variegated transatlantic Puritanism and its place in the international 
phenomenon of seventeenth century Reformed Christianity.
                                                
115 All biblical quotations in footnotes are taken from the “King James” or Authorized Version of 
1611 unless otherwise noted. 
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CHAPTER 2 
NATIVE ENQUIRY AFTER CHURCH ESTATE: THE PRACTICAL 
CONSIDERATIONS AND COMPONENTS OF CONGREGATIONALIST PIETY 
THAT MOTIVATED THE FORMATION OF PRAYING TOWNS 
 
Introduction 
The “praying towns” of the Massachusetts Bay Colony are frequently the focal point of 
critical interpretations of the seventeenth century encounter between colonists and the 
indigenous peoples of the Eastern woodlands. John Eliot’s promotion of bounded estates 
for communities of “praying Indians” has even been construed as evidence of his 
supposed complicity in a merely political and economic agenda on the part of a 
duplicitous colonial administration that used religion as a guise.1 However, scholars in 
various disciplines have recently challenged this materialistic interpretation. These 
scholars acknowledge the influence of theological convictions on Eliot’s cross-cultural 
ministry. They also emphasize the complexity of relations between colonists and Indians, 
                                                
1 E.g., Tinker, Missionary Conquest, 21-41; and Oberg, Dominion and Civility, 124-27. William S. 
Simmons calls the praying town agenda “coerciveness” in his “Conversion from Indian to Puritan,” in 
Vaughan, New England Encounters, 196. Eliot encountered this allegation during his lifetime but employed 
it (he might have said, “improved” it) for his own Christian faith and pursuit of humility. In his letter to 
Thomas Thorowgood, he wrote: “Some expresse their fears of some corruption to be the latent springs, that 
move in the worke of preaching to the Indians, and this I take with my right hand, as an wholesome 
advertisement, and submonition, I beg of God to help me sincerely to say as David, Psal. 141.5. such 
smitings shall not break my head, but be as a pretious ointment. I am but a man, and am sensible, that I 
need such advertisements or any other that may help me in my dayly conflict with the body of sin, I do 
dayly fear such evils, and many more because of such feares, for it may be some quick-sighted men have 
seen some such hints unseen by me, in some of my letters which my friends have printed. One evil feared is 
spiritual pride, a sin incident to mans nature, and to mine…[proud thoughts as] an intruder…I beg prayers 
against it” (Eliot Tracts, 425-26). See Francis J. Bremer contra the work of Neal Salisbury and Francis 
Jennings regarding alleged duplicity in The Puritan Experiment, 204. 
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the latter having been capable of negotiating for themselves to a significant degree the 
terms upon which they appropriated New English ways and wares.2 
Yet a common narrative still prevails in much of the literature concerned with 
colonial encounter. A footnote in English professor Sarah Rivett’s award winning study, 
The Science of the Soul In Colonial New England, is one instance of the trope. Rivett 
describes the praying towns as “missionary communities set up to impose English 
standards of landownership and social order as a prerequisite for membership within 
Indian congregations.” She claims also this was “based on [New English Puritan 
missionary] belief that complete cultural transformation necessarily accompanied Indian 
conversion.”3 Similarly, professor of American literature Hilary Wyss claims the praying 
towns were “focused on the eradication of Native culture” in her book, Writing Indians: 
Literacy, Christianity, and Native Community in Early America.4 Rivett’s use of the word 
“imposition” and phrase “complete cultural transformation” are overstatements. Wyss’s 
use of the phrases “focused on” and “eradication of” also claim more than the evidence 
seems to warrant. 
In Eliot’s several references to the praying town agenda in his various writings 
one finds an interweaving of eschatological expectations, a Calvinist theology of 
conversion and then progress in the Christian life by way of employing the “means of 
                                                
2 See chap. 1, esp. 15-22. 
3 Rivett, Science of the Soul, 128n5, citing only O’Brien, Dispossession by Degrees, 27, 29. 
Rivett’s book won the 2011 Frank S. and Elizabeth D. Brewer Prize of the American Society of Church 
History for best first book published by a member. 
4 Wyss, Writing Indians, 55. 
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grace,” and a primary attention to ecclesiology. Part and parcel to Eliot’s robust Puritan 
spirituality or “Congregationalist piety,” one also finds fundamental convictions 
regarding the relationship between civil government and the church in a “Christian 
commonwealth.” A factor common to and inherent in all of these aspects of Eliot’s vision 
is that of “cohabitation.”  
Before turning in the next chapter to a study of Eliot’s use of the term “civility” in 
its literary, social, and theological contexts, this chapter introduces two categories of 
motivation for the establishment of praying towns: the practical considerations that 
challenged cross-cultural ministry in seventeenth-century New England as well as the 
components of Congregationalist piety that were facilitated for the Native experience by 
way of praying town formation. This chapter, especially, considers together Eliot’s own 
writings, some writings of his contemporary interlocutors, and relevant secondary 
literature on Puritan theology and piety. Eliot’s intentions in cross-cultural ministry are 
best understood as both application and reflection of the evolving meaning(s) of 
Congregationalism in Massachusetts during the latter half of the seventeenth century. 
 
Practical Considerations that Motivated the Formation of Praying Towns 
Eliot wrote the following in November 1648, two years after the start of his formal cross-
cultural ministry.5 Within three years he would help secure the land for the first praying 
                                                
5 I say “formal” because Eliot probably had interactions with Native Americans before 1646. It 
was in that year, though, that he began systematically trying to instruct Natives at the behest of the 
Massachusetts General Court. The Court sought ministers to do so in response to the submission of two 
sachems to colonial government in 1644. See Cogley, John Eliot’s Mission, 30-51. 
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town, Natick, in 1651.6 This extract was published two years earlier as part of the 
promotional tract edited by Edward Winslow, The Glorious Progress of the Gospel 
amongst the Indians in New England. The bracketed note in the second line is Eliot’s 
own and makes clear the praying towns were for the purpose of facilitating a ministry of 
teaching among the Indians “the knowledge of God and Jesus Christ.” They were 
intended to facilitate of a set of spiritual practices characterized in summary by the 
expression “pray[ing] unto God.” 
For the further progresse of the work amongst them, I doe perceive a great 
impediment [Note what hinders the progresse of the Gospel amongst them.]; 
Sundry in the Country in divers places would gladly be taught the knowledge of 
God and Jesus Christ, and would pray unto God, if I could goe unto them, and 
teach them where they dwell: but to come to live here among or neer to the 
English, they are not willing, because they have neither tooles, nor skill, nor heart 
to fence their grounds; and if it be not well fenced, their Corne is so spoyled by 
the English Cattell, and the English so loathe to restore when they want fence, that 
its a very great discouragement to them and me; so that few come to dwell at the 
neer places where I ordinarily teach, onely some strangers do come to hear, and 
away again: So that I plainly see, the way to do them good must be this. A place 
must be found (both for this and sundry other reasons I can give) some what 
remote from the English, where they must have the word constantly taught, and 
government constantly exercised, meanes of good subsistance provided, 
incouragements for the industrious, meanes of instructing them in Letters, Trades, 
and Labours, as building, fishing, Flax and Hemp dressing, planting Orchards, 
&c. Such a project in a fit place, would draw many that are well minded together: 
but I feare it will be too chargeable, though I see that God delighteth in small 
beginnings, that his great name may be magnified.7 
 
The praying towns were intended as communitarian spaces for the consistent 
teaching of the Bible to the same persons over time as well as to occasional visiting 
strangers. Eliot intended the towns to serve the production of adequate subsistence for the 
                                                
6 For accounts of the founding of Natick, see Cogley, John Eliot’s Mission, 105-25; Copplestone, 
John Eliot and the Indians, 115-35; and Morrison, Praying People, 75-99. 
7 Winslow, Glorious Progress, 152 (italics and bracketed comments original). 
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physical wellbeing of residents in a changing economic context ever more difficult to 
elude. He intended praying towns to include a mode of instruction in “Letters, Trades, 
and Labours” that would equip residents for productive participation in the community 
itself and in the larger colonial economy.8 Eliot thought praying towns were necessitated 
by the cultural incompatibility of the Native American and New English colonial-settler 
ways of life. He believed the latter was a threat to the former. 
Praying towns were intended by Eliot to remedy some of the negative effects that 
New English culture was having on the Native way of life. Certain Native cultural 
traditions could be preserved in praying towns while certain English practices could be 
appropriated on Native terms. Eliot assumed at this point in time that Indians would not 
fence their corn, at least not well enough to keep out New English cattle. He also 
assumed that New English settlers would not make reparations for the Indian corn spoiled 
by cattle if no adequate fencing was in place. 
Eliot was prescient. Dane Morrison notes that by the 1660s, “[h]igher birth rates, 
lower mortality, and an appetite for land ensured that [second generation colonists] would 
experience a crisis of economics, replacing the crisis of soul that captivated their fathers.” 
This new colonial born generation, unlike the founding generation, was “the dominant 
                                                
8 Cogley summarizes three ways that praying Indians of the first seven praying towns participated 
in the colonial economy: they sold at market the products of cottage industry, agriculture, and animal 
husbandry; they worked as manual laborers for the New English, mostly as farm help; and some served as 
apprentices to New English craftsmen (John Eliot’s Mission, 167). 
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presence, and their paramount experiences were of a more secular strain.”9 Some began 
disputing land titles, even bringing litigation against praying towns.10 
Eliot proposed to John Winthrop, Jr. in a July 24, 1675, letter that doing justice 
toward Natives regarding land may “open hearts” to God.11 What Eliot perceived to be 
just dealings with the Natives in the midst of a contested colonial environment is directly 
related to Congregationalist piety: just dealings were an expression of his own piety; he 
perceived just dealings as a means of grace, a thing that God might use to gain the 
attention and interest of the Natives in “praying to God.” 
Descriptions of the fourteen praying towns by Indian Superintendent and friend of 
Eliot, Daniel Gookin, in 1674 included mention of ponds for fishing in waters unspoiled 
by the mills of New English towns and space enough for traditional hunting.12 Gookin 
frequently referred to the praying towns as “plantations” and described them being as 
large as 8,000 acres. These were certainly not confined quarters.13 The first two reasons 
Gookin enumerated for explaining why Massachusetts had “bounded, stated and settled 
several townships and plantations of lands unto these praying Indians” were “to prevent 
                                                
9 Morrison, Praying People, 122. 
10 See chap. 4, “A Course of Law,” in ibid., 121-49. 
11 Morrison, Praying People, 167. For a study of the Winthrop family as slaveholders, see C. S. 
Manegold, Ten Hills Farm: The Forgotten History of Slavery in the North (Princeton, NJ: Princeton 
University Press, 2010). 
12 Gookin, Historical Collections, esp. 28, 44. Only the first seven of fourteen praying towns 
received land grants from the Massachusetts General Court (Cogley, John Eliot’s Mission, 166). 
13 Contra Axtell who claims the praying towns did “severely cramp [Native] style” (Invasion 
Within, 139). Eliot’s assumption that too many praying Indians in a certain location would breed 
discouragement and eventual dissertation of it reflects both his accommodation of traditional Native ways 
of hunting and fishing as well as the desire to fix praying Indians in a settled, agrarian community where 
most residents and their families would work a plot of land sufficient to support themselves.  
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differences and contention among the English and Indian…about the propriety of land” 
and “to secure unto them and their posterity places of habitation.”14 Eliot’s concern for 
this occasional contention was focused ultimately on the discouragement he believed it 
brought to Indians and the way it deterred them from living closer to Roxbury and Eliot’s 
usual course of ministry. The main objective in praying towns was the creation of a 
context in which Native Americans interested in receiving instruction in New England 
Congregational Puritan Christianity could do so, together, unhindered by the antagonisms 
of either unsympathetic colonists or Native traditionalists.15 
Eliot began a November 1648 letter reporting his cross-cultural ministry with 
what he called a “tedious” account of an Indian woman’s conversion, sickness, and death. 
One component of her “precious dying speech” to her children was her admonition of 
them to refuse to live with non-Christian relatives after her death. Eliot records her 
having said, “…doe not beleeve them, and I charge you never hearken unto them, nor live 
amongst them; for they pray not to God, keep not the Sabbath, commit all manner of 
sinnes and are not punished for it…”16 Eliot notes later in the same letter, “I doe endeavor 
                                                
14 Gookin, Historical Collections, 39. The third of three reasons was “that they may cohabit 
together, without which neither religion nor civility can well prosper.” Eliot’s understanding of the 
relationship between “civility” and “religion” is treated in this dissertation’s next chapter. 
15 Axtell rightly compares the praying towns to reserves in New France: both sorts of communities 
“gave missionaries some hope of segregating their converts from the raw example of the frontiersmen and 
the seductive paganism of their native neighbors” (Invasion Within, 139; italics original). Andrews says 
praying towns were “similar to the famous reducciones of the Spanish and Portuguese empires” (Native 
Apostles, 27; italics original). Neill says that in organizing praying towns Eliot “took a leaf out of the 
Roman Catholic book” (History of Christian Missions, 192). However, I have found no evidence to suggest 
that Eliot looked to Jesuit reserves, or reducciones, as a model. Neill notes that “reductions” failed for a 
lack of indigenous leadership developed (ibid., 173). Eliot’s project prioritized the development of 
indigenous leadership. 
16 Winslow, Glorious Progress, 151. 
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to engage the Sachims of greatest note to accept the Gospel, because that doth greatly 
animate and encourage such as are well-affected, and is a damping to those that are 
scoffers and opposers; for many such there be, though they dare not appeare so before 
me.”17 First generation New English Congregationalist ministers like Eliot were not 
unfamiliar with the experience of being the object of scoffing and mockery in their own 
“traditional” society. He did not wish that fate for Indians either investigating 
Congregationalist piety or intently pursuing the praying way of life. Hostility, real and 
potential, from Native traditionalists seems to have been a practical impetus to the 
formation of praying towns. 
Praying towns were motivated, in part, by Eliot’s sympathetic concern for the 
liminal and changing situation of Natives. Eliot was a decades-long advocate for praying 
Indian rights and their wellbeing as well as an occasional critic of New English vices.18 
He was, at times, a persona non grata because of this aspect of his cross-cultural 
ministry.19 The popularity of Eliot’s ministry waned as the second generation of English 
settlers and Indians, alike, replaced the generation of a first encounter more cordial.20 
                                                
17 Winslow, Glorious Progress, 153-54 (italics original). 
18 See chap. 1, n. 26. 
19 Cotton Mather wrote a year after Eliot’s death, “some furious English People that clamoured for 
the Extirpation of the Praying Indians…vented a very wicked Rage at our holy Eliot, because of his 
concernment for the Indians.” Cotton Mather, The Life and Death of the Reverend Mr. John Eliot who was 
the First Preacher of the Gospel to the Indians in America…. (1694), 47, at Early English Books Online. In 
Mather’s transcription of Eliot’s 1671 letter to John Owen regarding the Sabbath, Eliot noted “virulent 
Revilings, and false accusations” by “professed Adversaries.” Eliot claimed, “I suppose there is scarce any 
one alive in the World, who hath more Reproaches cast upon him than I have…” (29). 
20 Morrison says the second generation of New English were more “racist.” He claims the praying 
town strategy of segregation was out of step with the colonial situation by the 1670s because it heightened 
suspicion and tensions. (Praying People, 155-56). Pulsipher notes that both parties began to blame their 
younger generations for hostilities (Subjects unto the Same King, 82). See her discussion of the conflict 
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Tensions mounted as the population ratio increased rapidly in favor of the colonists. A 
picture of Eliot in ambiguous relationship with the larger colonial project and other 
settlers is consistent with recent scholarship on the history of Christian missions in the 
context of imperial expansion.21 
Praying Indians in the mid seventeenth century would find themselves in a 
contested middle ground between the accepted social norms of either “natives” or 
“newcomers.” To call an Indian to take on a Christian identity was to invite him or her to 
a precarious space of begrudged acceptance from either side of the cultural divide. It 
meant calling them to a new way of relating to their families and clans. It was an 
invitation to a way of living that entailed obvious distinction from their previous 
associates as well as misunderstanding and mistreatment as a consequence of that 
distinction. 
                                                                                                                                            
between first- and second-generation settlers and the “sharply limited horizons” of those “coming of age” 
in the second half of the seventeenth century (ibid., 149-52). Oberg says the second generation’s hunger for 
land overcame the religious fervor of the first generation. They allowed their cattle to range in Indian fields 
(Dominion and Civility, 127). Contra Bailey, who alleges, “In the early years of English colonization, 
relations between colonists and natives often were quite tenuous” (Race and Redemption, 31) 
21 See Andrew N. Porter, Religion versus Empire? British Protestant Missionaries and Overseas 
Expansion, 1700-1914 (New York: Manchester University Press, 2004); Dana L. Robert, Christian 
Mission: How Christianity Became a World Religion (Malden, MA: Wiley-Blackwell, 2009); Dana L. 
Robert, ed., Converting Colonialism: Visions and Realities in Mission History, 1706-1914, Studies in the 
History of Christian Missions (Grand Rapids, MI: Eerdmans, 2008); Lamin Sanneh, Disciples of All 
Nations: Pillars of World Christianity, Oxford Studies in World Christianity (New York: Oxford 
University Press, 2008); Lamin Sanneh, Translating the Message: The Missionary Impact on Culture, 2nd 
ed., American Society of Missiology 42 (Maryknoll, NY: Orbis Books, 2009); Brian Stanley, The Bible 
and the Flag: Protestant Missions and British Imperialism in the Nineteenth and Twentieth Centuries 
(Leicester, England: Apollos, 1990); Andrew F. Walls, The Cross-Cultural Process in Christian History: 
Studies in the Transmission and Appropriation of Faith (Maryknoll, NY: Orbis Books, 2006); and Andrew 
F. Walls, The Missionary Movement in Christian History: Studies in the Transmission of Faith (Maryknoll, 
NY: Orbis Books, 1996). 
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Praying towns were certainly intended for the sake of that distinction. However, 
they were also, in part, an attempt to mitigate the damage to personal welfare and social 
relationships brought upon a person or family by conversion. Somewhat conversely, they 
were also intended to train and equip converts for influential, evangelistic relationships 
with individuals from their traditional networks who were not yet converted. Praying 
towns were meant to be safe havens from disruptive antagonism and cultural dissonance, 
model communities showcasing “Congregationalist piety” for consideration by enquiring 
Indians, as well as training and sending bases for indigenous mission endeavors by 
Christian Indians.22 
 
Components of Congregationalist Piety 
Not only did praying towns provide freedom from the antagonism of Native 
traditionalists and hostile settlers, they were also the spaces in which Indians interested in 
exploring the course of a “new canoe” could do so with likeminded members from 
various clans of the Eastern woodlands.23 However, more fundamental than this practical 
consideration and what gave actual direction and shape to the practice of praying towns 
was an organically related set of theological convictions. These beliefs concerned the 
                                                
22 Chapters 4 through 6 of this dissertation will elaborate upon Eliot’s vision for indigenous 
ministry and some ways he promoted its development in a changing colonial context. 
23 Gookin reported a sachem named Wannalancet who testified to having exchanged his “old 
canoe” for a new one though he had previously been unwilling to do so (Historical Collections, 47). Native 
enquirers seem to have organized themselves according to clan, or tribe. The second praying town created 
after Natick, Punkapoag, was comprised of Neponsets unwilling to live at Natick. Nashobah, one of three 
praying towns created in 1654, was home to Pawtucket Indians. Magunkog was settled by Nipmuck 
Indians. Wamesit was occupied by Pennacook Indians. See Cogley, John Eliot’s Mission, chap. 6, “The 
Remaining Praying Towns,” esp. 140-46 (citing Gookin, Historical Collections).  
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nature of the church, a kind of spirituality focused on various “means of grace,” 
covenantal relationships and their attendant obligations, as well as a particular way of 
conceiving of cooperation between civil government and the church. I call this 
theological matrix and set of consequent practices, “Congregationalist piety.” The goal of 
Congregationalist piety was an experience of the presence and blessing of God in two 
regards. This divine presence and blessing was sought as an interior experience or 
subjective sense of God’s work in the individual soul. This presence and blessing of God 
or Christ (“the Lord”) was also sought as a corporate experience of certain indicators of 
blessing at various levels of society. 
Eliot often wrote using spatial or directional terminology regarding a dynamic, 
rather than static, relationship between both God and individuals as well as between God 
and corporate entities. God might be near to or far from a person or people. A person or 
people might be near to or far from God. The essential endeavor of the Christian life, 
from this perspective, was to, “get as near to God as you can.”24 Certain activities and 
experiences could be pursued, or embraced when they occurred, as the “means of grace” 
necessary to the endeavor of getting near to God.25 
The term “grace” refers to God’s comforting, strengthening, motivating, or 
perspective-orienting work in a soul. The experience of grace was thought to yield a 
sense of God’s presence and favor. At times, particular “blessings” were perceived as 
                                                
24 Eliot, Harmony of the Gospels, 65. 
25 “It is important to understand that in Puritan spirituality God did not come because someone 
engaged in a certain exercise; but if God was going to come, He would do so through the means of that 
exercise.” Hambrick-Stowe, Practice of Piety, 45 (italics original). 
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evidences of grace in the lives of individuals and communities. Grace produced in a 
person the “faith” to perceive the work of God behind, beyond, and by way of the natural 
course of events. The experience of God’s nearness and an accumulation of grace, or 
“godliness,” produced an ever-increasing ability to recognize God’s imminent activity in 
one’s life, the lives of others, society at large, and historical events on the world stage. 
“Seeing” the Lord or his handiwork and getting near to him were correlate experiences.26 
 
The Word and the Spirit 
The early and anonymous “Eliot tract” titled, The Day Breaking, reported in 1647 that the 
Massachusetts General Court selected the Algonquin term “Noonatomen” as the name for 
the first praying town. This word was chosen to signify to Indians that colonists, and even 
God, as well, “rejoyced at” the fact that Indians were “hearing the word, and seeking to 
know God.”27 This indicates that the provision of opportunity for enquiring Natives to 
receive instruction in the Scriptures was a primary concern for the creation of praying 
towns. That instruction was the necessary means of their “knowing” God. Eliot’s primary 
method of evangelism was to present the Christian scriptures to the unconverted in as 
many ways as possible: through private conversation, public preaching, public 
catechizing, public discourse, public prayer, hand written literature, and, eventually, print 
                                                
26 See Michael McGiffert’s introduction to his book God’s Plot: Puritan Spirituality in Thomas 
Shepard’s Cambridge (1972; repr., Amherst: University of Massachusetts Press, 1994). McGiffert notes 
that “Shepard’s piety is above all else percipient. Metaphors of light and enlightenment pervade the 
Journal. ‘I saw’ is his characteristic statement…” (18-19). 
27 [Thomas Shepard?], The Day-Breaking, if not the Sun-Rising of the Gospell with the Indians in 
New England (1647), repr. in Clark, Eliot Tracts, 97. 
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literature. Eliot’s cross-cultural ministry in general was one aimed at maximal 
communication of the Bible’s content and persuasive dialogue regarding the truthfulness 
of its claims. 
In 1647 Eliot noted his regular modus operandi among the Indians on the Sabbath 
in one of his first written accounts of his ministry to the Algonquin. “In my exercise 
among them (as you know) wee attend foure things, besides prayer unto God, for his 
presence and blessing upon all we doe.” He then explained briefly the way he would first 
“catechize the children and youth,” then “Preach out of some texts of Scripture” to all of 
them before, thirdly, and, “if there were occasion,” he would admonish specific behaviors 
the Bible teaches to be sinful and of which the Indians had already been made aware. 
Finally, he would answer any questions the Indians posed, a practice denied 
Massachusetts Bay colonists in church services after 1637 because of the growing 
belligerency of New English questioners.28 
Eliot called the Bible “a principall means of promoting Religion among [the 
Indians]” in his preface to Abraham Pierson’s interlinear Algonquin and English 
catechism, Some Helps for Indians (1658).29 In 1651 Eliot had written concerning his 
own cross-cultural ministry, “my chiefe care is to Communicate as much of the 
Scriptures as I can by writing.” He did not believe at that point that he would live to see 
                                                
28 Thomas Shepard, The Clear Sun-shine of the Gospel Breaking Forth Upon the Indians in New-
England…. (1648), in Clark, Eliot Tracts, 126-28. Questions after sermons were actually outlawed by 
Synod of 1637 for English congregations because of the belligerency of questioners (Hall, Faithful 
Shepherd, 111; Bremer, Puritan Experiment, 69). 
29 John Eliot, “A Letter,” in Pierson, Some Helps for the Indians. Eliot’s letter was to Richard 
Floyd, treasurer to the New England Corporation, and served as preface to Pierson’s catechism. 
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an Algonquin translation of the Bible in print. He was training praying Indians to read 
and write so they could copy by hand his own handwritten translations of Matthew and 
Genesis.30 A year before that he had quoted Psalm 19:7 when writing in a letter, “I do 
endeavour to communicate as much Scripture as I can; The word of the Lord converteth, 
sanctifieth and maketh wise the simple…”31 
Eliot shared with other New English Congregationalist ministers a Calvinist 
theology of conversion and Puritan spirituality that emphasized the Scriptures as “the 
Word of God” and the prime means of God’s efficacious grace.32 He referred to the 
Scriptures as the very “mouth of God”33 and said, “the Lord…speaks to the hearts of 
men” through them.34  Human communication of the Scriptures in spoken or written word 
was merely instrumental: God might speak and act through that human instrumentation 
be it colonial or Native. This Calvinist or Reformed emphasis on divine use of human 
instrumentality was a leveler of distinctions. It was a theological plank in Eliot’s 
worldview enabling his pursuit of indigenous agency in the mission. 
                                                
30 Henry Whitefield, Strength out of Weakness, Or a Glorious Manifestation of the Further 
Progresse of the Gospel among the Indians in New England (1652), repr. in Clark, Eliot Tracts, 225. Eliot 
also scripted prayers and short sermons in Algonquin, for use by Indian assistants, which were not 
published (Winship, introduction to New England Company, xlv). 
31 Henry Whitefield, ed., The Light appearing more and more towards the perfect Day or a farther 
discovery of the present state of the Indians in New England…. (1651), repr. in Clark, Eliot Tracts, 197 
(italics original). See also Eliot, Indian Dialogues, 136.  
32 Efficacious grace means it accomplishes or effects what God intends it to. It is not mere 
prevenient grace. It does more than make something possible. It regenerates and converts. See Ames, 
Marrow of Sacred Divinity, chap. 26; Hooker, “The Souls Effectual Calling to Christ” in Hall, Puritans in 
the New World, 77-85; Westminster Confession of Faith chap. 10; Beeke and Jones, A Puritan Theology, 
463-5. 
33 E.g., John Eliot, The Christian Commonwealth: Or, The Civil Policy of The Rising Kingdom of 
Jesus Christ…. (1659), 6a, at Early English Books Online. 
34 Winslow, Glorious Progress, 151. 
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 The Spirit of God, which is the Spirit of Christ, was, precisely, the divine agent 
thought to be at work in and through any text of Scripture when it was comprehended and 
appropriated by an individual person or a community. Geoffrey Nuttall, in a classic study, 
The Holy Spirit in Puritan Faith and Experience, claims that seventeenth century 
Puritans paid more attention to the Holy Spirit than any previous Christian tradition.35 
Puritans prayed for the Spirit to “illumine” their reading or hearing of the Word of God, 
thus granting them a sublime “experiential perception” of any given text’s meaning.36 The 
author of The Day Breaking said in 1647, “truth will worke when the spirit of Christ hath 
the setting of it.”37 God’s grace, set in a human heart, wrote Eliot, is “a spark kindled by 
the Word and Spirit of God that shall never be quenched.”38 Native Christian leader and 
teacher at Natick, John Speene, said in a sermon for other praying Indians, “cast our 
hearts into the word, for there the Spirit is, and then the Spirit of God will burn out all our 
filth and sin, and make us sweet, and fit for the Lords use.”39 
The Spirit might grant epistemological “light” by a well-trained mind’s reading of 
the Word, granting the ability to “see” God in both of God’s books: the Word, i.e. 
Scripture, and the world.40 Critical, though, was the matter of priority: in order to rightly 
                                                
35 Nuttall, Holy Spirit, xxviii. 
36 Ibid., 20, 33-35. 
37 [Shepard?], Day-Breaking, 96. 
38 Whitefield, Light appearing, 205. 
39 John Eliot, A further Accompt of the progress of the Gospel Amongst the Indians in New 
England (1660), repr. in Clark, Eliot Tracts, 337. Eliot transcribed the sermon sometime in the late 1650s. 
40 Eliot referred to “the books both of Scriptures and the providences of God” in The Harmony of 
the Gospels (42). He also wrote, "The matter of our learning is chiefly the Scriptures, that is the book above 
all books, to train up youth in the knowledge thereof, as Timothy was, 2 Tim. 3:15. The next book is the 
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interpret the works of God, i.e. the book of the world, one had to read it in the light of 
biblical motifs, concepts, and terms. Reading the world, including “providence” or 
historical events, was made possible by the lens of the Word in this primitivist 
hermeneutic.41 Growing in wisdom meant growing in this ability.42  
In addition, one’s sense of nearness to God could be enhanced by a typological 
way of perceiving the world that was part and parcel to this biblical frame of reference. 
Common objects and experiences should be read to point one to biblical or theological 
realities they represent. Holifield notes the importance of this principle to both Richard 
Baxter and John Flavel (1627-1691). Holified writes, "Study God and his glory in the 
natural creation, Baxter urged, and you might begin to taste more of Christ in everyday 
bread and beer than 'most men have in the use of the sacrament,' an aphorism that elicited 
Flavel's praise."43 
                                                                                                                                            
book of God's creatures, the works of God, where all the liberal Arts are to be found and learned. And the 
next books are the books, labors, and works of learned men, and especially of holy men, who lay open the 
Treasures of wisdom and knowledge, which are laid up in Jesus Christ, laid out, displayed, and revealed in 
the Scriptures, and explained to our Capacityes in the Books and labors of holy and learned men" (ibid., 
32). Similarly, Eliot promoted the liberal arts and sciences for the purpose of being able to analyze and “lay 
out into particulars” both “the Works and Word of God” (Brief Narrative, 402). 
41 Hall, Worlds of Wonder, esp. chapter 2, “A World of Wonders.” Bozeman calls it “primitivist” 
in his, To Live Ancient Lives. See also Beeke and Jones on “Puritan hermeneutics and exegesis,” the second 
chapter in their A Puritan Theology, 27-40. The characteristics of Puritan Bible interpretation that they 
explain include: a two covenant structure, a Christological focus, a sensus literalis, and the analogy of faith 
(or the perspicuity of Scripture, i.e. the less clear passages interpreted by way of those more clear). 
42 Wisdom was presented to potential Native converts as an outcome and benefit of Christianity. 
See chap. 5, “Calling them in unto Christ: Indian Dialogues as an Historical Collection, Theological 
Primer, and Study in Practices of Contextualization,” pp. 317-20. 
43 Holifield, Covenant Sealed, 135 (citing Richard Baxter, The Saint’s Everlasting Rest in Works 
23:300 and John Flavel, Husbandry Spiritualized: The Heavenly Use of Earthly Things in Works 5:4). 
Holifield notes also Flavel’s Navigation Spiritualized and Cotton Mather’s Agricola (1727) as Puritan 
works of typology. Flavel was one author among others noted by some eighteenth century Puritan readers 
as producing good and trustworthy Christian literature (Hall, Cultures of Print, 61-66). 
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John Morgan has studied the “godly learning” of Puritan students at Cambridge in 
the seventeenth century and the particular approach to biblical interpretation that was 
central to it. The logical system of French philosopher Peter Ramus was “chief among the 
academic weapons” employed to “drain the last drop” of meaning from any biblical 
text.44 Smaller parts were interpreted in light of their contribution to the whole.45 Rhetoric 
was to serve the pursuit of truth, justice, and wisdom.46 Puritans found Ramist logic 
“especially suited, ” says Morgan, for their endeavor to “discover” the truth of the Bible 
by way of inductive exposition versus the supposed invention of truth using biblical 
materials.47 “Plaineness” was valued as both a goal and method for one’s teaching the 
meaning of any biblical passage. The audience should be able to recognize for themselves 
the correlation between the particular text and the meaning asserted.48 
Eliot occasionally included in letters and reports a sample list of questions he was 
asked by praying Indians.49 Eliot enlisted these questions as evidence of the Spirit’s 
converting activity among the Algonquin. The Spirit had given “light” to some Indians so 
that they were interested in, grappling with the meaning of, and beginning to understand 
                                                
44 Morgan, Godly Learning, 105-6. Ramus’s The Rule of Reason was first translated into English 
in 1574 (ibid., 108). Morgan claims Eliot translated this book into Algonquin (ibid., 106, citing Perry 
Miller, The New England Mind, 114). 
45 Ibid., 107. 
46 Ibid. 
47 Ibid., 111. 
48 Ibid., 111-12. 
49 E.g., Shepard, Clear Sun-shine, 129-30; Winslow, Glorious Progress, 155-56; Whitefield, Light 
appearing, 193-94, 196-97. Bross counts “nearly two hundred” questions (Dry Bones and Indian Sermons, 
85). 
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and affirm biblical teaching. It is no mere coincidence that the tract with the most 
questions included in it is titled, The Light Appearing More and More towards the 
Perfect Day.50 These questions reflect thoughtful responses to a wide range of Biblical 
texts and theological topics. They indicate a breadth of content in Bible instruction as part 
of Eliot’s cross-cultural ministry. Eliot’s expectant confidence in divine activity among 
the praying Indians by way of the Scriptures diligently inculcated was a significant 
theological impetus for his organization of the Indians into praying towns. Theological 
enquiry by Indians encouraged Eliot more than anything else in the early days of his 
cross-cultural ministry. 
 
Godly Ministers as Fit Instruments and Eminent Lights 
There was a strong association among New England Congregationalists between the 
preached Word, communities gathered to hear it together, and ministers both fit and 
“fixed” to deliver it appropriately to them. David Hall notes that in the Calvinist tradition 
“incessant preaching” is the most important duty of ministers because the Word is the 
                                                
50 Holstun calls the developing theological theme that is discernable in the titles of the tracts when 
chronologically ordered a “progressive solar plot” (A Rational Millennium, 131). Clark calls this tract the 
“most radically millennialist of the tracts” (Eliot Tracts, 32). It might be argued that the title reflects an 
eschatological emphasis rather than this aspect of Congregationalist piety having to do more directly with 
the Spirit’s use of the Scriptures. However, it need not be one or the other. In addition, Eliot was 
ambivalent in The Light appearing about the identity and origin of Native Americans, perhaps the most 
significant point in his millenarian speculation. He said there are other “Scripture proofs,” those referring to 
“all nations,” which indicate the North American tribes will eventually be converted (186). He said that 
whether or not the Native Americans were the ten lost tribes of Israel, the prophetic promise of Ezekiel’s 
vision in Ezekiel 37 still applied to them since God does a “symmetricall” work among other nations of 
putting flesh and sinew on their dry bones (190). In other words, Eliot considered that prophetic motif to 
pertain to the establishment of a church among any people or nation without one previously in this era after 
Pentecost. Thus, the motif functioned as a description of the Spirit’s work through all pioneer church-
planting endeavors. It was as much as an ecclesiological motif motivating Eliot’s cross-cultural ministry as 
an eschatological trope doing such.  
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“chief means of grace.”51 Puritans accentuated the importance of the Word preached to 
assembled listeners even more than the previous Reformation generation(s) did.52 That 
was believed to be the chief means of conversion.53 Harry Stout concludes that the 
preached Word was considered the essential “converting ordinance” even beyond any 
converting efficacy of the printed Bible merely read, private reading of devotional 
material, or “neighborly discourse” about the Bible’s content.54 New England 
Congregationalist gatherings for worship on Sundays entailed three hour long services in 
both the mornings and afternoons, each service being oriented around a sermon.55 The 
Thursday lecture, by a notable minister who expounded some section or theme of the 
Scriptures to an audience assembled from several congregations, including other 
ministers, was another important element in the weekly schedule of Congregationalist 
piety.56 
Stout also notes that ministers in colonial New England were perceived by 
congregants in a manner consistent with the concept of mediated grace, as prophets of the 
Word who embodied in their preaching ministry the “Great Prophet,” Jesus.57 Cotton 
Mather remembered that Eliot called preaching, “a clear light given in the house of 
                                                
51 Hall, Faithful Shepherd, 16. 
52 Ibid., 34. 
53 Ibid., 57. 
54 Harry Stout, The New England Soul: Preaching and Religious Culture in Colonial New 
England, 25th anniversary ed. (Oxford: Oxford University Press, 2012), 42-43. 
55 Davies, Worship of the American Puritans, 11. 
56 Stout, New England Soul, 47-49; Bremer, Shaping New Englands, 16. 
57 Stout, New England Soul, 62. 
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God.”58 Clergy themselves were regarded as “lights” for their ministry of upholding and 
broadcasting, to mix metaphors, the “lamp” of the Word.59 The preface of The Cambridge 
Platform refers to the representatives at the Westminster Assembly as “the glorious lights 
of both nations.”60 Ministers were well trained academically at Cambridge or Oxford. 
Puritans pitted a “learned” ministry against the Anabaptists, who forwent formal 
academic training by conviction, as well as the supposedly ignorant Catholic priests.61 
It was common for congregants to follow their ministers to the new world from 
England.62 John Cotton in Boston, Thomas Hooker in Cambridge, and John Eliot in 
Roxbury all served as ministers to those who had followed or accompanied them to New 
England. One reason for this sense of attachment was the meaning given to ordination by 
Congregationalists. The “fixed” ministry of a teaching or governing elder to the 
congregation that ordained him was the consequence of believing the power of ordination 
resided in the congregation rather than in a bishop or conventicle of other ministers. A 
particular congregation ordained a minister and then submitted to the authority it had 
delegated him. This was considered a wedding together for life of two consensual parties. 
                                                
58 Mather, Life and Death, 59. 
59 See Ps. 119:105: “Thy word is a lamp unto my feet, and a light unto my path.” Unless otherwise 
noted, all Scripture quotations are from the Authorized (King James) Version. 
60 Richard Mather, Platform of Church-Discipline, 196. “Both nations” is probably a reference to 
Old England and Scotland, since it modifies the “them” that the authors of the Cambridge Platform claim to 
still “reverence.” A bit earlier in the preface the New English ministers had noted regarding the authors of 
the Westminster Confession of Faith: “wee are a remnant of the people of the same nation with them.” 
61 On the learned ministry of Puritans contra Anabaptists, see Bremer, Shaping New Englands, 14-
15. 
62 Bremer, Puritan Experiment, 65. 
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The devoted residency of ministers who regularly expounded the Word was consciously 
set in opposition to alleged Roman Catholic neglect on both counts.63 
This concept of Congregational ordination to a fixed ministry is a significant 
theological reason for the delay of formal cross-cultural ministry in the Bay Colony. 
Congregationalists had no ecclesiological category for the office of an unfixed 
“missionary.”64 It was not the place of a congregation to ordain a man for ministry to 
others beyond them and apart from the former’s consent.65 Eliot explained to Richard 
Baxter in 1669 that he remained engaged full time in ministry to the congregation in 
Roxbury, rather than devote himself fulltime to the cross-cultural ministry, because, “a 
fixed officer with the concurrence of the Fraternity [congregation], signifyeth more as yet 
it seemeth to me, than one that hath only a general mission, unlesse it be one that is 
deeply ingaged and blessed in that general work.”66 
Yet Eliot held this typically Congregationalist conviction in tension with a 
grander vision for a global order of church councils that would unify all Reformed 
congregations, either Congregational or Presbyterian. His ecumenical proposal, 
Communion of Churches, appeared in 1665 during a two decade long period, the 1660s 
and 1670s, when many pastor-theologians were considering how to achieve such a union. 
Eliot’s treatise includes the following: 
                                                
63 Hall, Faithful Shepherd, 16-17. 
64 Bremer, Puritan Experiment, 202; Cogley, John Eliot’s Mission, 21-22. 
65 Hall, Faithful Shepherd, 102. Ordination was a contractual agreement between minister and 
congregation; the charge existed only to the boundaries of the gathered church. 
66 Eliot to Baxter, June 1669, in Powicke, “Some Unpublished Correspondence,” 52. 
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If there be any among the professing Nations that sit in darkness, and in the region 
of the shadow of death, and see no light, (and too many such dark Corners there 
be, in the Land of Zebulon and Naphthali, Mat. 4.15, 16) who have none to bring 
the glad tidings of Light and Life unto them, at least, none that do it: It well 
becometh the vigilance of these Councils, to provide and send fit Instruments unto 
them, by whole Labours, the Light (through grace) may arise, and shine among 
them. And it is the duty of the Churches to send forth such persons with their 
prayers and blessing, as abovesaid.67 
 
Eliot made a distinction between a “professing” nation and a nation “in the light.” 
There were European nations enjoying the same kind of cultural components and 
technologies as the English people yet who were, from the Puritan perspective, deficient 
in their form of Christianity. The term “darkness” in the Eliot corpus refers to the absence 
of the means of grace and is devoid of a mere cultural connotation. In The Harmony of 
the Gospels in 1678 Eliot referred to settlers living “on the outskirts of the land” and 
beyond access to “the publick worship of God” as being in “dark places.”68 In describing 
Native Americans who had not the means of grace as “blind, dark,” Eliot was using these 
terms in a way typical for Puritan reference to any people or person not Reformed 
Protestant.69 In fact, Eliot said in 1653 that he hoped the published conversion testimonies 
of Indians would act as a goad to spiritually complacent readers in interregnum Old 
England who had more means of grace, moving them to “breath after Christ.”70 
                                                
67 John Eliot, Communion of Churches: Or, The Divine Management of Gospel-Churches by the 
Ordinance of Councils, Constituted in Order according to the Scriptures…. (1665), 24. 
68 Eliot, Harmony of the Gospels, 26. 
69 Eliot, Christian Commonwealth, 6b. 
70 John Eliot and Thomas Mayhew Jr., Tears of Repentance: Or, A Further Narrative of the 
Progress of the Gospel amongst the Indians in New-England (1653), repr. in Clark, Eliot Tracts, 295. 
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In his most polemical treatise, Eliot called Baptist minister John Norcott, “blind, 
dark, ignorant” regarding the particular point of infant baptism.71 Here Eliot’s point was 
not so much that Norcott was unaware of the paedobaptist position but that he was not 
persuaded by it, that Norcott failed to perceive the rectitude or biblical propriety of it. 
Norcott lacked grace, illumination, and wisdom in that regard. It would be simplistic to 
equate the language of “darkness” with cultural superiority or demonic control by failing 
to note this semantic component of Congregationalist piety. That said, the absence of the 
means of grace, or “light,” was at times attributed to demonic connivance.72 But the devil 
was as much at work in Christendom as he was in the far corners of the world beyond it.73 
Congregationalists assumed individual believers would be members of 
congregations governed and taught by ministers attached to them by way of mutual 
consent. Ministers were men “fit” to lead and govern a particular people by way of their 
noted intellectual capability, educational preparation, and appropriate theological 
convictions. This leadership was expressed primarily by way of preaching and teaching. 
By way of these ministers God would shed more and more light upon a congregation, 
leading them in a greater knowledge of God, love for Christ, and experience of the Spirit.  
Thomas Shepard wrote in The Day Breaking not long after the beginning of 
formal ministry to the Algonquin who had submitted themselves to it: 
                                                
71 John Eliot, A Brief Answer to a Small Book written by John Norcot Against Infant-Baptisme…. 
(1679), 15, at Early English Books Online. Eliot also wrote in this treatise that truth does not “cometh 
forth” worse for being opposed but the “brighter” (25). 
72 See chap. 5, “Calling Them In unto Christ: Indian Dialogues as an Historical Collection, 
Theological Primer, and Study in Practices of Contextualization,” pp. 313-15. 
73 See chap. 4, “‘A man is never well in his wits till he be converted’: Mediating God’s Call to the 
Unconverted and Making Appropriate Distinctions in Colonial Christendom,” p. 201. 
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…it is very likely if ever the Lord convert any of these Natives, that they will 
mourne for sin exceedingly, and consequently love Christ dearely, for if by a little 
measure of light such heart-breakings have appeared [as were recounted in the 
tract], what may wee think will bee, when more [light] is let in [;] they are some 
of them very wicked, some very ingenious, these latter are very apt and quick of 
understanding and naturally sad and melancholy (a good servant to repentance), 
and therefore there is the greater hope of great heart-breakings, if ever God brings 
them effectually home, for which we should affectionately pray.74 
 
Eliot occasionally referred to praying Indians who were “ingenious” and therefore had 
the capacity to be themselves means of grace as preachers, teachers, evangelists, church 
elders, translators, and civil rulers.75 In 1653, not long after the establishment of Natick, 
Eliot noted that some Christian Indians, like in all societies, were more “eminent” and 
therefore “shall be [God’s] instruments to conveigh a blessing unto the rest.”76 Eliot was, 
of course, calling Puritans to pray that God would cause such to happen. 
 
Praying to God as a Private and Public Duty 
Congregationalist piety placed a profound emphasis on private and public prayer.77 
Francis Bremer says, “New Englanders earned a reputation as a praying people.”78 
Praying towns would provide a space not only for the corporate reception of the Word 
regularly preached and taught by fit ministers but also for the frequent practice of prayer. 
Both preaching and prayer, especially public forms of the latter, require social allowance 
                                                
74 [Shepard?], Day-Breaking, 94-95. 
75 For example, Whitefield, Light appearing, 202, and Whitefield, Strength out of Weakness, 223. 
76 Eliot and Mayhew Jr., Tears of Repentance, 261. 
77 See esp. Hambrick-Stowe, who claims that regular private prayer was considered the most 
significant means of grace (Practice of Piety, 177).  
78 Bremer, Shaping New Englands, 54. 
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of them. Social sanction was thought even better than mere allowance in order to ensure 
the stability and effectiveness of these means of grace. Praying towns were planned as 
social contexts to facilitate the impact that prayer could potentially have on personal 
lives, families, communities, the nation, and even the world. 
Eliot noted in Tears of Repentance (1653) that, “their frequent phrase of Praying 
to God, is not to be understood of that Ordinance and Duty of Prayer only, but of all 
Religion, and comprehendeth the same meaning, with them, as the word [Religion] doth 
with us.”79 Nonetheless, that this would become the common moniker for Native 
Congregationalist piety reflects the obvious and important place of the “duty” of prayer 
in it.80 Eliot attributed to the work of the Spirit the human inclination to pray.81 
Prayerfulness was an evidence or effect of God drawing near to a people.82 William Ames 
called “hearing the Word” and praying “the double act of religion” in his The Marrow of 
Sacred Divinity (1627, orig.), the most influential compendium of doctrine for English 
reading Puritans during the mid seventeenth century. Ames taught that prayer and hearing 
                                                
79 Eliot and Mayhew Jr., Tears of Repentance, 261 (the bracketed reference to “Religion” is 
original). 
80 See also Eliot, Indian Dialogues, 81. Six benefits gained by “praying to God” are enumerated 
for the consideration of an enquirer. Both the question and benefits listed seem to be in reference to 
Congregationalist Christianity in general. The first is, “We are come into the light, and it is an heavenly 
light, which leadeth us to God, and to the eternal enjoyment of happiness by Jesus Christ.” For a study of 
the praying Indian equation of “prayer” with Christianity, see Bross, Dry Bones and Indian Sermons, 63-
65. 
81 Eliot and Mayhew Jr., Tears of Repentance, 261-62. 
82 In The Harmony of the Gospels Eliot referred to Zech. 12:10, a prophecy that God would one 
day “pour out” a “spirit of supplication” (128). 
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the Word “arise” from genuine faith and hope in God and are an expression of love for 
God.83 
Cotton Mather referred to Eliot’s extraordinary amount of prayerfulness as his 
“getting and keeping near to God.”84 Mather recalled that Eliot would not only plan to 
spend entire days alone in prayer and fasting but also endeavored to enlist others to do the 
same.85 Eliot believed that God desired to impart “encouragement” to Christians through 
the means of fasting and prayer.86 Eliot wrote when a septuagenarian, “it is an 
experimental saying of holy men, that prayer, meditation and Temptation make a good 
Christian, a good Minister, a good Magistrate, it fitteth a soul for any service that the 
Lord shall call him unto.”87 
By mirror reading the Indians’ questions that Eliot recorded in The Light 
Appearing (1651), it is evident that he taught them to pray for a “soft heart.”88 Eliot 
included two versions of the query as to why one’s heart was “still hard” though he or she 
had been asking God to soften it. This repetition suggests that the idea of God’s softening 
a heart in response to the enquirer’s own prayers, and in preparation for his or her 
                                                
83 Ames, Marrow of Sacred Divinity, 238-40. 
84 Mather, Life and Death, 47. He also called it “dwelling under the shadow of the Almighty,” 
which is an allusion to Ps. 91:1.  
85 Ibid., 41. Eliot noted in The Harmony of the Gospels that Christ himself would fast and pray as 
“preparatories” before a trying experience (64). He would thus “come forth of the School [of temptation] 
eminently filled with the Spirit.” Christ “turned Innocent reluctancies of human nature into prayers unto his 
Father” (69). Eliot referred to Christ’s agony of soul in prayer as “that great work” (71). 
86 Whitefield, Light appearing, 201. 
87 Eliot, Harmony of the Gospels, 64.  
 
88 Whitefield, Light appearing, 193. 
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believing reception of the converting Word, was a critical component of Eliot’s cross-
cultural ministry. William Ames described as “arrogancy and pride” a person’s refusal to 
consider the Word of God, to trust the “will of God” therein revealed, and to submit to 
that will in obedience to it.89 “Receiving” the Word as an effectual means of grace 
required first the proper attention of one’s mind and intention of one’s will.90 
After a person was converted, there was “a world of matter to pray for.” In 1671 
Eliot cast Waban, his first Native partner in ministry, as one of the exemplary characters 
in Indian Dialogues. Eliot’s “partly historical” and “partly instructive” Indian Dialogues 
is a primary source reflective of his actual experiences, practices, and aims in cross-
cultural ministry.91 In the narrative, Waban instructs a recently converted Christian 
Indian: 
Christ hath taught us, when thou are converted, then strengthen thy brother, Luke 
22:32. Therefore you must pray for all the church of God. You must especially 
pray for them that are weak, and tempted, and afflicted. And you must pray for 
them that are not yet converted, and for all God’s people, and for all God’s cause 
in the world, and for the fulfilling of all God’s promises. There is a world of 
matter to pray for, and for Kings and rulers in a special manner.92 
 
This kind of comprehensive praying would require the one praying to know the 
physical and emotional condition of those in his or her own congregation. It would 
                                                
89 Ames, Marrow of Sacred Divinity, 265-67. 
90 Ibid., 238. 
91 Eliot described the book this way in his preface to its readers (Indian Dialogues, 61). See chap. 
4, “‘Calling them in unto Christ’: Indian Dialogues as an Historical Collection, Theological Primer, and 
Study in Practices of Contextualization,” for my arguments that the book reflects Eliot’s actual experiences 
and was intended for a praying Indian readership. 
92 Eliot, Indian Dialogues, 107 (italics original). The reference to praying for kings and rulers is an 
allusion to 1 Tim. 2:1-3. 
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require knowledge of “all God’s promises” in the Bible and what is God’s “cause in the 
world” as understood by his or her ministers, i.e. pastor-theologians. This kind of praying 
would require awareness, as well, of the particular concerns of “all God’s people” in 
other parts of the world. The invitation to become a praying Indian was an invitation to 
participate in a new local fellowship of Christians with which one would become keenly 
acquainted. It was also an invitation to participate in a burgeoning global body of 
Reformed Protestant believers if only by way of keeping informed about and praying for 
the rest of it.93  
Eliot assigned in the dialogues the character of Waban to explain his own 
theology of prayer. A “great point in the grace and kingdom of Jesus Christ,” said 
Waban, is “the gift and grace” of prayer.94 Citing Romans 8:15, Waban explains that, “the 
spirit of Jesus Christ teacheth every new born soul to perform [prayer].” The genuine 
Christian calls upon God as his or her father and trusts God to answer requests with 
wisdom and love and in a way perhaps unexpected. God will “give us what, and when, 
and how he will.”95 Citing Romans 8:26-27, Waban explains that the Spirit of God makes 
intercession for Christians and also assists them to pray “for such things as please God, 
and in such a manner as pleaseth God.”96 Eliot, via Waban’s voice, claimed, “this is the 
condition of every true converted believer, that he can pray, and desires to pray, and is 
                                                
93 I say “Reformed Protestant” because Eliot’s proposal for a worldwide ecumenical structure, 
Communion of Churches, was addressed to Congregationalists and Presbyterians in particular. He 
frequently referred to “Reformed particular” churches or congregations in his writings.  
94 Eliot, Indian Dialogues, 106. 
95 Ibid. 
96 Ibid., 106-7. 
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ever lifting up his heart to God in prayer.” The inclination of a penitent Indian character 
to spend an entire night in prayer is noted by Waban as, “a good sign…that the spirit of 
Jesus Christ hath taken possession of [his] soul.”97 
 Waban notes that Christ himself modeled the spending of frequent nights in 
“secret” prayer. Christ commanded secret prayer in Matthew 6, he says. “Be much and 
often in prayer, and that not only among others in family worship, and public worship, 
but also, and most frequently in secret prayer.” The penitent Indian notes that he has 
spent the night in prayer before, that it was “a weariness to [his] flesh,” but that he found 
a “sweet taste” in it.98 Praying Indians were instructed to pray before going to bed and 
upon getting up in the morning.99 They were to pray visibly before each meal.100 In fact, 
the two postures taught as appropriate for prayer were either standing before God as a 
servant would before a master or kneeling before God like a reverent son before his 
father.101 Praying Indians were taught to pray with hands lifted.102 Being “much and 
                                                
97 Eliot, Indian Dialogues, 107. 
98 Ibid., 108. 
99 Ibid., 79, 131. See also. Gookin, Historical Collections, 29. 
100 Eliot, Indian Dialogues, 131. Eliot believed prayer before meals was an appropriate way to 
recognize God’s wisdom, power, mercy, and goodness in providing “continual sustenance and 
nourishment” (Eliot, Harmony of the Gospels, 21). 
101 Eliot, Indian Dialogues, 80. Standing upright as a show of respect was also compared to the 
way a daughter would show respect to her father (ibid., 91). 
102 Eliot recorded that Captain Tom lifted his hands “prayre-wise” when being hung for allegedly 
supporting enemy forces in King Philip’s War (Eliot, “Rev. John Eliot’s Records,” 413). Eliot held up his 
eyes and hands to heaven when praying amongst Waban’s clan. ([Shepard?], Day-Breaking, 91). Eliot 
reported one question from enquiring Indians to be “What meaneth lifting up hands to God” (Whitefield, 
Light appearing, 194). 
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often” in prayer in such ways required freedom from personal, social, and legal 
interference to such obvious activity.103 
 Eliot wrote to Richard Baxter, “The greater concurrence of the saints concerned, 
the stronger breath of prayer is raised in all the Churches.”104 The strength of the appeal 
of a particular petition grew or diminished with the degree of the “concurrence” of those 
praying it. This was one of Eliot’s arguments for a worldwide network and hierarchy of 
church councils that would be in good relations with one another. He claimed in 
Communion of Churches, “because all the great Motions in the world are steered and 
managed by Divine Providence, according to the Prayers of the Churches, and of the 
Saints,” it is “a great service of Christ, and of the Churches” to help turn “the great Wheel 
of publick prayer,” being “led on in an united Spirit of Prayer.“105 
 Note that Eliot conceived of faithful Congregationalist piety as an international 
movement united by service to the same Christ and united as those acted upon by the 
same Spirit. Eliot said in his preface to Indian Dialogues five years later that he could not 
predict his future accomplishments in cross-cultural ministry, he could only “serve the 
Lord with all [his] might” and “wait upon the Lord for his blessing, by the concurrent 
prayers of the faithful.”106 Twenty years before that Eliot had written, “The Lord is wiser 
                                                
103 See Hambrick-Stowe on private and family prayer as a “practice of piety” (Practice of Piety, 
176-86). Thomas Shepard recorded one praying Indian woman’s question as to whether she could pray in 
the woods when her husband was not at home rather than in her wigwam in front of company since she was 
ashamed to do the latter (Clear Sun-shine, 121). 
104 Eliot to Baxter, June 1669, in Powicke, “Some Unpublished Correspondence,” 50. 
105 Eliot, Communion of Churches, 26. 
106 Eliot, Indian Dialogues, 61. 
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then man, and his time is best.”107 Eliot also intimated then that God sometimes does a 
“favour” to the believer by providing needed resources only after they have been 
requested in “concurring” prayer so that they are experienced “as a fruit of prayer.”108 
 
The Sabbath as Designated Temporal Space for Getting Nearest to God 
Winton Solberg’s important study of “the Puritan Sabbath in Early America” claims to 
correct the bias of social historians who focused on Lord’s Day restrictions or “blue 
laws” in their caricature of Puritans as “kill-joys.”109 English Puritan ideals regarding the 
Sabbath day were, indeed, a “distinguishing characteristic” of the movement by 1590.110 
For New England Congregationalists in the seventeenth century the Sabbath day and its 
practices, rightly understood and pursued, was the ultimate “palladium,” or safeguard, of 
true religion.111 Solberg notes the wide influence of Lewis Bayly’s Practice of Piety 
                                                
107 Whitfield, Light appearing, 187.  
108 Ibid., 201. 
109 Winton U. Solberg, Redeem the Time: The Puritan Sabbath in Early America (Cambridge, MA: 
Harvard University Press, 1977), 300. As an example, Solberg cites Christopher Hill, Society and 
Puritanism in Pre-Revolutionary England (New York: Schocken Books, 1964), 165. Convers Francis, 
nineteenth-century biographer of Eliot, does little better in calling Eliot’s “punctilious rigor” regarding 
Sabbath practices “a portion of the superstitious precision that belonged to his times.” Convers Francis, The 
Life of John Eliot: Apostle to the Indians, vol. 5, The Library of American Biography (Boston: Hilliard, 
Gray, 1836), 314. 
110 Solberg, Redeem the Time, 59. After an introductory survey of various Christian views of the 
Sabbath up to the Protestant reformations, Solberg presents Sabbatarianism as “an important English 
contribution to Reformed theology” (57-58). 
111 Ibid., 107, 299. Hambrick-Stowe notes that Sabbath “reconstruction,” pursued “along scriptural 
lines,” was “basic” to the Puritan program of “social reform” in Anglican England (Practice of Piety, 50-
52). All of piety and worship was centered on the Sabbath as a “little Easter” to which the faithful looked 
and for which they were in private preparation (ibid., 96). By 1660 the Sabbath was even more “deeply 
entrenched in New England than it had been a decade or two earlier” as Congregationalists heightened the 
distinctions between themselves and Quakers (Solberg, Redeem the Time, 181-82). 
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(orig., 1611), a best-selling work of Puritan devotion that described Sabbath keeping as 
“the mother of all religion.”112 
Solberg’s conclusions substantiate my own reading of Eliot’s understanding of the 
Christian Sabbath, or “Lord’s Day,” as a means of grace and divinely instituted field or 
chronological space for getting nearest to God.113 It was the time ordained for worshiping 
God by way of “ministry of the word,” “ministration of the sacraments,” and “prayere.”114 
It was a day to remember the resurrection of Christ and look forward to his return.115 It 
was the day on which Eliot, full time pastor of the church in Roxbury, chose to conduct 
evangelistic forays among Algonquin during the early days of his cross-cultural 
ministry.116 Why would he not do so on another day of the week when not otherwise 
engaged as a pastor unless he expected something extraordinary on that day and desired it 
for the praying Indians? 
James Axtell rightly notes that the New English viewed the Sabbath day as a 
“means of grace” and, “indeed the special season of grace and ‘communion with God’.” 
Axtell says it was “a day of solemn rejoicing, of rest from earthly labor, a memorial of 
                                                
112 Solberg, Redeem the Time, 64-65. More than sixty editions of Bayly’s book were published by 
1700 (Hambrick-Stowe, Practice of Piety, 49). 
113 Ironically, Solberg follows the civility-as-cultural-conformity trope in saying, “To convert the 
Indians it was first necessary to civilize them; this required a radical transformation of a rude and barbarous 
people into late Renaissance Englishmen. The Puritan missionaries emphasized the law of God to lead the 
savages into accepted paths of righteousness, and Sabbatarianism occupied a central place in this effort to 
civilize and Christianize them” (Redeem the Time, 183). 
114 Eliot to Baxter, June 1669, in Powicke, “Some Unpublished Correspondence,” 39. 
115 Bremer, Shaping New Englands, 53, summarizing Thomas Shepard, Theses Sabbaticae (1649). 
116 Shepard, Clear Sun-shine, 126-28. 
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Christ’s Resurrection, and a foretaste of heaven.”117 However, like the social historians 
rebuffed by Solberg, Axtell focuses his presentation of seventeenth century 
Sabbatarianism on the activities proscribed from this day of rest and worship. He also 
pays primary attention to the New English ways of interpreting what was meant by the 
corollary biblical injunction to “labor” the other six days of the week and what was 
therefore prescribed for praying Indians in a way he considers devoid of cultural 
sensitivity.118  
Axtell’s method mutes Eliot’s particular understanding of the Sabbath and the 
influence it had on shaping his cross-cultural ministry. The primary documents reveal an 
ultimate concern on Eliot’s part for praying Indians to “enjoy the Lord’s Sabbath days for 
[their] souls good, and communion with God.”119 He desired them to obtain the 
“blessing” that “God hath put…on the head of the Sabbath, and on all that keep it 
holy.”120 That blessing would be “the presence of Christ Jesus among [them]” in a way 
particular to that day and attended by “a special token” of that presence.121 Eliot’s own 
sense of communion with God on a Sabbath day is indicated in his entry for September 
                                                
117 Axtell, Invasion Within, 236. 
118 Ibid., 148-62. See Exod. 20:9-10 and 34:2. 
119 In Eliot’s narrative, this was the fourth of six points in a summary by a Christian Indian that 
explained to an unconverted “kinswoman” what would be “gained and got by praying to God” (Eliot, 
Indian Dialogues, 81). 
120 Eliot, Indian Dialogues, 148. This was one of three “reasons to urge [praying Indians] to a 
reverent and careful keeping of the Sabbath.” The other two were God’s example, creating for six days and 
resting “in his heavenly joys” on the seventh, and God having “made it holy,” dedicating it “to holy use,” 
citing Mal. 3:8. 
121 Ibid., 90. This assertion of a special kind of appearance by Christ to a congregation on the 
Sabbath was argued from the promise of Matt. 18:20 (quoted but not cited) and the precedent of John 
20:19-23 (alluded to but not cited). 
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22, 1674 in the records of the Roxbury church. He sparsely noted for that day: “A good 
Sab: & sac: blessed be the Lord, but sorrowful, because of respected Pastor was dead.”122 
It seems he thought the quality of one’s experience of a Sabbath and the practice of the 
sacraments in it could fluctuate and be assessed. Eliot evidently found solace on, or rather 
“in,” this particular Sunday after the death of a colleague in ministry.123 
The last of five questions Eliot proposed in his Communion of Churches for 
assessing the condition of a congregation was, “Whether the Lords-day be reverently, 
religiously and strictly observed by all?”124 The two texts he cited immediately following 
the question are Revelation 1:10 and Isaiah 58:13. The first, “I was in the Spirit on the 
Lord’s Day,” provided Eliot biblical substantiation for not only observing the Sabbath, 
doing so on Sunday, i.e. “the Lord’s Day,” but also the expectation of a greater 
experience of God, the Spirit, in doing so. The verse from Isaiah reads in the Authorized 
Version, “If thou turn away thy foot from the sabbath, from doing thy pleasure on my 
holy day; and call the sabbath a delight, the holy of the LORD, honourable; and shalt 
honour him, not doing thine own ways, nor finding thine own pleasure, nor speaking 
thine own words…” This provides the condition for the conditional promise that follows 
in verse fourteen: “Then shalt thou delight thyself in the LORD; and I will cause thee to 
                                                
122 Eliot, “Rev. John Eliot’s Records,” 239. 
123 Cotton Mather claimed that Eliot had a “particular care and zeal” for the Lord’s Day (Life and 
Death, 26ff.) as well as “a particular zeal for communion with Jesus” (ibid., 68). 
124 Eliot, Communion of Churches, 27. The other four questions were: “Whether they walk 
together in Truth and Love? truthing it in love, Eph. 4.15”; “Whether Peace ruleth in their hearts, and 
braves it among them? Col. 3.15”; “Whether they walk in holiness of Life, Evangelically unblameable? 
Luk. 1.6”; and “Whether the Lambs of the Flock be diligently fed, and trained up for Christ, in the nurture 
and admonition of the Lord? Joh. 21.15.” 
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ride upon the high places of the earth, and feed thee with the heritage of Jacob thy father: 
for the mouth of the LORD hath spoken it.” 
An extraordinary kind of spiritual delight in God and blessing from God was 
Eliot’s goal in observing the Sabbath the way he believed the Bible required. That is what 
he desired for praying Indians as well. Cotton Mather wrote in the first biography of Eliot 
(1691), “Every day was a sort of Sabbath to him, but the Sabbath-day was a kind, a type, 
a taste of Heaven with him.”125 
Indian Dialogues includes two accounts of praying Indians practicing Sabbath 
observances among non-Christian Indians while also explaining their actions. 
Theological discussion between Indians about the Sabbath is one aspect of the book 
indicating it was written, in part, as a doctrinal primer or catechism. The first of these 
accounts of Sabbath keeping concludes with a Christian Indian interpreting the interest 
shown by non-Christian kinsmen in joining future Sabbath day gatherings to “hear the 
Word of God” as evidence of God having been present among them this time. “Lo, here 
is a manifest token of God’s presence according to his promise. For who but God could 
bow all your hearts to hear the word of God, especially considering how averse you were 
at first.”126 
In the second account, a recently converted Native is grieved by his pre-
conversion neglect of Sabbath duties and proscriptions. Eliot portrayed him describing 
                                                
125 Mather, Life and Death, 26. 
126 Eliot, Indian Dialogues, 94. 
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this neglect as, “the great sin of profaning the Sabbath.”127 At the end of that account the 
recent convert confesses, “My heart is bent within me to keep the sabbaths.” The 
Christian Indian evangelist tells him that this new interest in the Sabbath, in the word of 
God, and in having a teacher come instruct his people is the result of “the grace of God 
poured out upon you.” This recognition of God’s grace in the life of the Native convert is 
intended to encourage him to maintain praying to God among his people until a teacher 
arrives from Natick.128 Similarly, tracts published in 1647, 1655, and 1660 indicate in 
confessions of praying Indians reported by Eliot both neglect of the Sabbath as a sign of 
need for conversion, on one hand, and a desire to keep the Sabbath as a sign of 
conversion, on the other hand.129 
Eliot’s second account of Sabbath “exercises” in Indian Dialogues includes a 
brief theological exposition of Sabbatarianism as well as a more brief explanation of the 
change of Sabbath days from Saturday to Sunday, i.e. “the Lord’s Day.”130 Among 
arguments for keeping the Sabbath based on Old Testament passages is a reference to 
                                                
127 Eliot, Indian Dialogues, 144. 
128 Ibid., 149. 
129 Shepard, Clear Sun-shine, 115-16, 124-26; Eliot and Mayhew Jr., Tears of Repentance, 269; 
Eliot, A further Account of the progress of the Gospel Amongst the Indians in New England (1660), repr. in 
Clark, Eliot Tracts, 365-66, 372. Solberg notes and discusses briefly this characteristic of the tracts in his 
Redeem the Time (184-85). Charles L. Cohen calls Tears of Repentance and A Further Account “the 
clearest window possible into the religious sensibilities of native converts” in his “Conversion among 
Puritans and Amerindians: A Theological and Cultural Perspective” in Puritanism: Transatlantic 
Perspectives on a Seventeenth-Century Anglo-American Faith, ed. Francis J. Bremer (Boston: 
Massachusetts Historical Society, 1993), 235. 
130 The explanation of the latter point includes the assertion that God had the right to change the 
Sabbath from the last day of the week to the first day of the week since God is the one who dedicated six 
days to man and one to God in the first place. The proportion of six days to one is maintained. Eliot also 
posited the Christian Indian evangelist citing 1 Cor. 16:2, Acts 20:7, and Rev. 1:10 as early church practice 
and biblical precedent (Eliot, Indian Dialogues, 147). 
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Exodus 31:13-17.131 In fact, Eliot portrayed a Christian Indian reciting the entire passage. 
In that passage God says the Sabbath is intended to be “a sign between me and you 
throughout your generations; that you know that I am the Lord that doth sanctify you…It 
is a sign between me and the children of Israel for ever.” For Eliot, Sabbath keeping was 
essential to Christian identity and to maintaining the covenant he thought God had made 
with Christians, their families, their congregations, and their nations.132 
While Eliot thought Sabbath observance was a symbol of the Christian covenant 
with God and a mode of maintaining it, he also believed it to be a universal obligation. 
The Christian Indian evangelist and teacher in the second account of Sabbath 
observances, Anthony, says: 
The doctrine of the sabbath is a great point in religion. It is one of the ten moral, 
universal commandments of God, which are required of all mankind; and the 
fourth command [to keep a Sabbath day], a chief hinge of all the rest. By a 
religious keeping of the sabbath, we act our obedience to all the commands. By 
profaning the sabbath, we turn all religion and good order out of doors, and set 
open a door unto all sin and wickedness, so weighty a matter is the good keeping 
of the sabbath day.133 
 
This claim is telling in two regards related to one another. First, Eliot believed that 
resting from work on Sunday was a “universal commandment of God.” He thought it a 
responsibility of all persons whether they were Christians or not. It was a matter of ethics 
and not mere religious practice. 
                                                
131 Also referred to are Neh. 13:19, Isa. 58:13, Mic. 3:8, and Jer. 17:19 (Eliot, Indian Dialogues, 
147-48). 
132 Regarding the idea of a national covenant, see chap. 3, “The ‘Civility’ that Accompanies 
Religion: Defining the Term in Literary, Social, and Theological Contexts,” pp. 149-54. 
 
133 Eliot, Indian Dialogues, 147 (bracketed phrase mine). 
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Second, Eliot put much spiritual capital in whether a person, or a people, kept the 
Sabbath or not. There would be ramifications in the spiritual realm either way.134 Keeping 
the Sabbath was a means of grace for more obedience if one was a Christian already. 
Profaning the Sabbath would set a person or people in the way of even greater sin. 
Depending on how the Sabbath day was treated, a person or people would be moving 
either nearer to or farther from God. Proper Sabbath keeping was preparatory for the 
conversion of non-Christian individuals or nations in this sense. While Puritan 
millenarians considered well-kept Sabbaths essential to the eschatological realization of 
the New Jerusalem, 135 Eliot was more steadily concerned throughout his ministry with 
promoting obedience to Biblical injunctions, setting non-Christian enquirers on the way 
to conversion, and facilitating fulfillment of covenant obligations for the sake of “godly” 
persons getting near to God. These pastoral concerns were more motivating and 
influential upon the shape of his ministry than was eschatology. 
Eliot’s narrative telling of Anthony’s explanation of the Sabbath to an enquiring 
Indian includes a point intended to appeal to the potential convert. “Here be the persons 
that be bound to keep the sabbath, all, high and low, rich and poor, male and female, in 
all societies and relations, and strangers, thou, thy son, thy daughter, thy man servant, thy 
                                                
134 See also Shepard: “Religion is just as the Sabbath is, and decayes and growes as the Sabbath is 
esteemed” (Axtell, Invasion Within, 236n62, citing the preface to Theses Sabbaticae, sig. A2); “Keep this, 
keep all; lose this, lose all” (Solberg, Redeem the Time, 300, citing the preface to Theses Sabbaticae, sig. 
B2 [p. 11]). Cotton Mather introduced a brief section on Eliot’s “particular Care and Zeal about the Lords-
Day” in his biography of Eliot with this: “It has been truly and justly observed, That our whole Religion 
fares according to our Sabbaths; that poor Sabbaths make poor Christians; and that a Strictness in our 
Sabbaths inspires a Vigour into all our other Duties. Our Eliot knew this” (Life and Death, 26; italics 
original). 
135 Solberg, Redeem the Time, 58. 
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maid servant, thy cattle, and thy stranger.”136 Eliot framed the Sabbath command as an 
aspect of Christianity that cut across social distinctions and applied equally to everyone 
regardless of class, gender, economic station, or citizenship status. Eliot must have 
appealed to this point at times when making a case for Christian faith with Native 
Americans in colonial New England. He perceived and presented Sabbath-keeping as an 
expression of human equality before God. 
 
Cohabitation Required for Godly Conversation 
An essential component of Congregationalist piety was the “godly conversation” of those 
in “cohabitation.” What Puritans called “conference” or “communion” was pursued as a 
means of grace.137 Bremer writes, “In the seventeenth century friendships were a flame of 
faith that gave warmth and comfort, and communion was a light that many hoped would 
illumine the world.”138 A shared vision for day-to-day life could be continually shaped 
and nurtured by listening to the same sermons together each week.139 This kind of 
religious communalism intersected with the two main practical benefits of praying town 
spaces, i.e. the social freedom to convert and enjoy unhindered Christian practice with 
other like-minded persons as well as the maximization of teaching effectiveness by godly 
ministers addressing a whole community at once. 
                                                
136 Eliot, Indian Dialogues, 148. 
137 Bremer, Congregational Communion, 42. 
138 Ibid., 15. 
139 Bremer, Shaping New Englands, 83. 
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Nuttall notes the “massive stress” that seventeenth century Puritan spirituality put 
on collective identity and the “mutual obligations of the godly” to one another in 
relationship.140 Hambrick-Stowe puts it this way: “the individual Puritan and the 
communal Puritan were inseparable components of the same person.”141 Francis Bremer 
says that social relations were at the heart of Puritan voluntary religion. He notes in 
Congregational Communion that the traditional Christian doctrine of the communion of 
the saints “assumed a new meaning and urgency in seventeenth-century England.” It was 
especially true, he argues, for Congregationalist clergymen.142 Friendship was a duty for 
Puritans and considered by them to be a fruit and evidence of conversion.143 This was so 
much so that the maintenance of relationships was a major reason for the emigration 
together of many English to the colonies.144 
Eliot wrote in Communion of Churches that “all strife is of Satan, and 
dangerous.”145 He thought all care should be taken to maintain social harmony, relational 
accord, and even unity of mind in matters considered the most important. A few years 
earlier, in 1658, Eliot had written about an Indian preacher, Piumbubbom, telling his 
Native listeners, “blessed are the peacemakers.” Eliot said that Piumbubbom had also 
called “the Devil” the “maker of strife.” Because that was so, Piumbubbom claimed, 
                                                
140 Nuttall, Holy Spirit, xxii. 
141 Hambrick-Stowe, Practice of Piety, 39. 
142 Bremer, Congregational Communion, xii. 
143 Ibid., 6. 
144 Bremer, The Puritan Experiment, 45. 
145 Eliot, Communion of Churches, 25. 
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“such as be wise and godly will not suffer the strife to continue, but will use such means 
as shall reconcile them, and make them friends again.”146 In a June 1668 letter to Baxter, 
the older Eliot admonished him for some zealously spoken untoward words, 
“paroxismes…are so prejudicial to peace, so scandalous to the Gospel of peace and love 
and so contrary to the Spirit of Jesus Christ!”147 
The Cambridge Platform was a manifesto of New England Congregationalism 
written in 1648 by colonial ministers to affirm, modify, and supplement the Westminster 
Confession of Faith.148 Its authors claimed that both holiness and harmony among 
Christians was evidence of Christ’s presence and reign among them. In concluding its 
preface like this, John Cotton voiced what the platform’s framers most desired:  “… he 
who is the King of his Church, let him be pleased to exercise his Kingly power in our 
spirits, that so his kingdom may come into our Churches in purity and peace. Amen. 
Amen.”149 He also wrote, “the proper and essential character of schism is arrogancy of 
spirit and uncharitable censoriousness.”150 One of the five “properties” of the “Kingdom 
                                                
146 Eliot, Further Accompt, 338-39. 
147 Eliot to Baxter, June 1668, in Powicke, “Some Unpublished Correspondence,” 36. 
148 The document’s preface states the platform was written to affirm the Westminster Confession of 
Faith “excepting only some sections in the 25 30 & 31 chapters of their confession, which concern points 
of controversie in church-discipline” (John Cotton, preface to Platform of Church-Discipline, 195). The 
document was penned by Richard Mather; it was published in England by Edward Winslow in 1653 
(Bremer, Shaping New Englands, 67). On the Cambridge synod and the resultant platform itself, see 
Bremer, Puritan Experiment, esp. 135-37; Hall, Faithful Shepherd, esp. chap. 5, “To the Cambridge 
Platform,” 93-120; Williston Walker, “The Cambridge Synod and Platform, 1646-1648,” in Creeds and 
Platforms of Congregationalism (New York: Charles Scriber’s Sons, 1893), 157-88; and The Cambridge 
Platform: A Contemporary Reader’s Edition, ed. Peter Hughes (Boston: Skinner House Books, 2008), esp. 
the editor’s introduction and the introductory essay by Alice Blair Wesley, “Historical Context.” 
149 John Cotton, preface to Platform of Church-Discipline, 202. 
150 Ibid., 195. 
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of Christ” asserted by William Ames in The Marrow of Sacred Divinity is that it “brings 
the greatest peace and perfect felicity.”151 
In January of 1667 Eliot wrote to Baxter in response to the latter’s friendly 
critique of Eliot’s Communion of Churches. Eliot clarified his aim in writing this 
proposal for a way in which Reformed congregations, eventually established the world 
over, could enjoy communion with one another regardless of respective polity, 
Presbyterian or Congregational. He said the goal was “unity, love, and peace, and [to] be 
one in our communion of churches, which onenesse is so desireable in the eyes of Christ 
as he hath prayed for it 4 times in a few lines of that mediatorial prayer John 17…”152  
 
Counsel and Concurrence as a Means of More Grace 
In the spiritual economy of Congregationalism, peace and purity were means of grace for 
more peace and purity. These characteristics had a compounding effect. Similarly, 
Congregationalist piety included the mutual counsel of church members. Brothers and 
sisters in the Lord were supposed to always be “truthing it in love” with one another, 
pursuing together purity, peace, humility, and wise living.153 In fact, the proffered counsel 
of another Christian, another minister, or another congregation was always to be 
considered carefully. Biblical counsel was an “ordinance,” a means of grace that was 
                                                
151 Ames, Marrow of Sacred Divinity, 75-77. 
152 Eliot to Baxter, 10 January 1669, in Powicke, “Some Unpublished Correspondence,” 28. The 
preface to Platform of Church-Discipline points readers to Jesus’s prayer for the unity of his people in John 
17:20-23 and calls it Jesus’s “last most solemn prayer” (202). Baxter had written his own treatise on 
Christian unity a decade earlier: Christian Unity (1659). 
153 Eliot, Communion of Churches, 27. Eliot cited Eph. 4:15. 
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designed and commanded by God for the experience of each believer just as baptism, the 
Lord’s Supper, prayer, and preaching were.154 Like Sabbath keeping and the practice of 
prayer, counsel was another practice of Congregationalist piety that tended toward 
egalitarianism. Each individual Christian, like each congregation, was obligated to offer it 
to and receive it from others.155 
Besides the giving and receiving of counsel between individuals or congregations, 
a congregation was to pursue concurrence of opinion about a matter by way of 
discussion. Eliot reported as early as 1648 a few different instances of praying Indians 
conferring among themselves about apparent violations of the Sabbath by one of their 
number.156 In addition, Eliot considered counsel an ordinance that those pursuing a 
Christian way of life could and should take up and practice. Like the Sabbath, it was 
something that all persons should practice and from which they would benefit if they did. 
The benefit of counsel was a part of the warp and woof of the creation order. In 
recounting the death of a particular non-Christian sachem, Eliot noted that the sachem 
had acted “rashly” and so made a decision leading to his death. Eliot elaborated, 
parenthetically, upon what he meant by the sachem acting rashly: “without due 
Attendants and Assistance, and against Counsel.”157 
                                                
154 Eliot, Communion of Churches, 31. 
155 Richard Mather, Platform of Church-Discipline, 230-31. Congregations were to consult other 
congregations when deliberating difficult points. Congregations were to admonish one another and could 
even gather a council to admonish an “obstinate” congregation. Other congregations and councils had no 
binding authority over a congregation, but a congregation would be wise, and obedient to God, to heed 
appropriate admonishment. 
156 Shepard, Clear Sun-shine, 126. 
157 Eliot, Brief Narrative, 403. 
	   
84 
In The Light Appearing Eliot recounted the “very great gladnesse of heart” 
experienced by some praying Indians he knew when they had encountered “strange 
Indians” who also “prayed to God.” That gladness was particularly provoked by the 
“perception” that these other Indians were also practicing Christians and the consequent 
“mutual conference” they shared concerning their religion.158 According to Eliot, the 
praying Indians whom he knew had asked him, “what is the reason, that when a strange 
Indian comes among us whom we never saw before, yet if he pray unto God, we do 
exceedingly love him: But if my own Brother, dwelling a great way off, come unto us, he 
not praying to God, though we love him, yet nothing so as we love that other stranger 
who doth pray unto God.”159 Eliot posited this for his readers as an evidence of God’s 
“light appearing,” or God’s grace at work among the Indians.  
This emphasis on counsel and concurrence, or “mutual conference,” as an aspect 
of Congregationalist piety helps explain the occasional references in the writing of John 
Eliot and Daniel Gookin to certain praying Indians having good rapport with the New 
English. Eliot noted in 1670 that the “godly Indians” of the praying town 
Ogquonikongquamesut had “obtain[ed] a good report” with the “godly English” of 
Marlborough. This was so even though the respective Indian and New English towns 
were near enough to one another to “produce interference.” Eliot said this commendable 
state of affairs brought “light and evidence” to his heart that those praying Indians were 
                                                
158 Whitfield, Light appearing, 190. Eliot said the praying Indians whom he knew perceived the 
strange Indians to also “affect Religion” and then “had mutual conference about the same.” 
159 Ibid. (italics original). 
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“really godly.”160 Note that the kind of relationship that obtained between godly Indians 
and New English who were not godly was not worth commenting upon in this regard. 
Conflict in that case was to be expected. What impressed Eliot about these praying 
Indians was not that they got along well with New English colonists in general but with 
those specific colonists who were their coreligionists in genuine Congregationalist piety. 
Ironically, this theological idealization of intimate relationships which involved 
knowledge of one another’s ever changing situation and concerns in life and that, in turn, 
entailed the kind of clear and frequent communication that would yield that knowledge, 
was probably a part of the complex pastoral motivation for founding praying towns. 
Faced with the significant cultural distance that existed between “native and newcomer” 
Eliot pursued the segregationist strategy in order to maximize the quality of interpersonal 
relationships in each town and the congregations projected to emerge within them. 
This theory is substantiated by one of Eliot’s comments to Baxter in 1657 as to 
why he did not encourage Native converts to join New English churches. The two were 
corresponding about the propriety of the parish system, among other things 
ecclesiological. Like Baxter, Eliot agreed that the “jewels” of a parish or congregation, 
i.e. the most grace-filled and spiritually mature persons, should not be allowed to join 
another congregation in pursuit of one more to their liking or personal benefit. An 
obligation to others trumped personal interest. Eliot wanted “the strong” Christian Indians 
left among “the weak” or even not yet converted for the good effect the strong could have 
                                                
160 Eliot, Brief Narrative, 404. 
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on the rest.161 This aspect of the segregationist strategy of praying towns and the 
exaltation of “godly conversation” within Congregationalist piety are problematic for 
Neal Salisbury’s claim that Puritan spirituality was individualistic and therefore provided 
a way to pry praying Indians away from their more collectivist Native culture(s).162 
 
Charity amidst Trials as Evidence of Grace 
Praying towns were a venue for acts of Christian charity more easily observed by Eliot 
and others involved in cross-cultural ministry who were looking for hard evidence of 
God’s work among the Indians. Eliot paid attention to instances of godly conversation 
and “charity” among praying Indians as evidence of God’s grace at work among them to 
make them genuinely, and visibly, Christian.163 This, not the recognition of cultural 
markers, was his preoccupation.164  
                                                
161 Eliot to Baxter, 7 October 1657, in Powicke, “Some Unpublished Correspondence,” 24. 
162 Neal Salisbury, “Red Puritans: The ‘Praying Indians’ of Massachusetts Bay and John Eliot,” 
William and Mary Quarterly, 3rd ser., 31 no. 1 (January 1974): 45. Salisbury claims, “Self-worth was 
found in isolation from others rather than in a network of kin and community relationships. To the extent 
that such networks survived, their function was to further God’s will rather than benefit their human 
members. The Puritans’ message was directed against the individual and collective identity provided by 
tribal culture, and encouraged the converts to accept instead the definition provided for them by their new 
masters.” 
163 See also Pierson, who asserted in his interlinear (Algonquin and English) catechism, Some 
Helps for the Indians (1658), for which Eliot wrote a prefatory letter, that good works in service of others is 
a way that Christians “draw near to God” on the Sabbath (49). Pierson cited Isa. 58:12-13 and James 4:8 as 
proof-texts. 
164 Contra Wyss, who explicitly follows historians who have “generally characterized the 
missionary work of the Mayhew family as far less rigid and controlling than John Eliot’s work on the 
mainland” (Writing Indians, 55). She frames the goal of Eliot’s mission as “Anglicization” (18). Wyss 
notes that Experience Mayhew considered hospitality and charity as marks of true Christianity in the 
Christian Indians of Martha’s Vineyard, though the Wampanoag traditionally valued these traits even 
before conversion (65). However, this was something the Eliot and Mayhew projects shared, not a 
difference between them. 
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Strength out of Weakness includes some observations by Eliot about the nascent 
community of praying Indians at Natick. Eliot claimed that a “trial” of pox suffered by 
some praying Indians was actually an occasion for the mercy and love shown them by 
others in obedience to the Word of God. These acts of charity proved “some clearnesse in 
the Fundamentall poynts of Salvation; but also in the practice and power of Grace…”165 
In other words, Eliot thought acts of love toward other Christians in distress was a 
fundamental expression of genuine Christian faith. The praying town provided a stable 
and observable sphere of operation for acts of charity among residents. 
In Strength out of Weakness Eliot also told of an ongoing situation among the 
praying Indians at Natick by which God was 
pleased to try their Charitie by an old Paraliticke or Palsie sick-man, whose own 
Children being prophane and tyred with the burthen of him…they forsook him, 
and he had perished, but that the Lord stirred up (by the word of his grace) their 
hearts to shew mercy to him…but out of mercy and Charitie some of the Families 
did take care of him…The old man who hath been and still is wise, doth wisely 
testifie that their love is sincere, and that they truly pray to God, and I hope so 
doth he, and shall be saved. 
 
The old sick man could no longer control his bowels. This was too “noysome” and 
“burthensome” to his own family. But praying Indians were stirred by the Lord to care 
for him and pay for the expenses from public monies. Eliot put this particular incident in 
a larger theological and historical frame: 
and I think the Lord hath done it, for the tryall of their grace, and exercise of their 
love, and to traine them up in the works of Charitie, and in the way of Christ to 
make Collections for the poore. I see how the Lord provideth to further the 
progresse of the Gospel, by these tryalls and afflications…166 
                                                
165 Whitefield, Strength out of Weaknesse, 221-22. 
166 Ibid., 222. 
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Eliot believed the charitable response of praying Indians marked the gospel’s 
progress among them. The Spirit of God was using the Word of God to effect their care 
for one another and prepare them for future and greater acts of charity. Meeting the 
physical needs of others, providing them counsel, and even reproving their sin (see 
below) were understood as ways to demonstrate Christian charity.167 
 
Congregationalism as Temple Building Work 
The theological motif of temple construction by the Spirit of God, chiefly drawn from the 
prophetic books of Zechariah and Haggai, was central to Eliot’s ecclesiology in general 
and his concerns in cross-cultural ministry. It is in this theological context that references 
to “foundation” laying or “ground work” in establishing Indian churches should be 
understood.168 Thomas Shepard confessed in Day Breaking that the evangelistic band of 
Congregationalist ministers embarking on cross-cultural ministry finally in 1646 had 
initially hesitated “as they [i.e. post-exilic Israel] once did of building the Temple.” 
Shepard envisioned then that eventually most Native conversions would occur through 
the agency of Native ministry. Yet he conceded parenthetically, “although the English 
shall surely begin and lay the first stone of Christs kingdom and Temple amongst 
                                                
167 Eliot must have taught praying Indians to reprove one another. He noted in The Glorious 
Progress (1649) that a praying Indian had asked, “If I reprove a man for sinne, and he answer, why doe you 
speak thus angerly to me: Mr. Eliot teacheth us to love one another, is this well?” (156). Another question 
Eliot that reported in that same tract was, “How must we love our enemies?” (155). 
168 Eliot used this language as late as 1671 (Brief Narrative, 401, 402). See also Eliot in 
Whitefield, Light appearing, 198. In another place, Eliot said the “foundation-stone” of the work had been 
laid by the love and bounty of good people in England. John Eliot, A Late and Further Manifestation of the 
Progress of the Gospel amongst the Indians in New England…. (1655), in Clark, Eliot Tracts, 304. 
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them.”169 Even as late as 1671, new evangelistic endeavors were considered just that, 
temple-building work from the ground up, with the explicit goal of a fully developed and 
rightly ordered congregation among whom God would reside.170 “Reforming particular 
congregations” would be the dwelling place of God, the temple and residence of the glory 
of God in this Christian era.171 
Nuttall claims that an experience of the Holy Spirit “lies at the heart of Puritan 
religion.”172 Pursuit of God’s nearness and felt communion with God by way of the 
Spirit’s presence was a “notable feature” of Puritan devotion.173 Nuttall quotes Richard 
Baxter, “Thy [i.e. God’s] presence makes a crowd a church.”174 Matters of ecclesiology 
were the focus of Eliot’s correspondence with Baxter, and occasionally the conversation 
addressed the intersection of ecclesiology and cross-cultural ministry. Though the 
Presbyterian Baxter and Congregationalist Eliot differed on certain points of ecclesiology 
and church polity, they did agree that a special manifestation of God’s presence was 
expected among a gathered church in fulfillment of biblical prophecies, promises, and 
typological motifs. 
                                                
169 [Shepard?], Day-Breaking, 93. 
170 Eliot, Brief Narrative, 401-2. 
171 Eliot used the phrases “reforming churches” and “particular congregations” in Communion of 
Churches. Rooy concludes his brief section on Eliot’s conception of “the nature of the church” with a 
quotation of Eliot’s phrase, “visible political Temple for Christ,” but he does not include the notion of 
church as dwelling place of God/Christ in his explanation (Theology of Missions, 170-76). Rooy cites 
Eliot’s June 1669 letter to Baxter (Powicke, “Some Unpublished Correspondence,” 50). 
172 Nuttall, Holy Spirit, 140. 
173 Ibid., 137. 
174 Ibid., 138. 
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One of Eliot’s earliest sermons in cross-cultural ministry was “preached out of” 
Psalm 132. He noted in The Light Appearing More and More (1651) that an enquirer 
queried in response to that teaching, “How doth God arise, and we worship at his feet, 
what meaneth it?” Apparently, Eliot had been presenting Christian worship as a means of 
humbly getting near to God’s presence and, perhaps, as a way of rousing God to draw 
near to those worshiping. He indicated in both The Christian Commonwealth (1659) and 
Indian Dialogues (1671) that the establishment of new Reformed particular 
congregations among previously unconverted peoples was the way in which God was 
extending the messianic reign of Jesus in fulfillment of Psalm 2:8 (“Ask of me, and I 
shall give thee the heathen for thine inheritance, and the uttermost parts of the earth for 
thy possession”).175 
The title page of The Cambridge Platform (1648) includes the quotation of three 
verses from the book of Psalms. The texts quoted, in this order, are Psalm 81:1 (“How 
amiable are the Tabernacles O Lord of Hosts?”), Psalm 26:8 (“Lord I have loved the 
habitation of thy house & the place where thine honour dwelleth.”), and Psalm 27:4 
(“One thing have I desired of the Lord that will I seek after, that I may dwell in the house 
of the Lord all the dayes of my life to behold the Beauty of the Lord & to inquire in his 
Temple”). The Congregationalist ministers of Massachusetts who drew up the platform as 
a response and supplement to the more Presbyterian Westminster Confession of Faith 
                                                
175 See Eliot’s use of Ps. 2:8 in Christian Commonwealth, 9a (“Ask of me, and I will give thee the 
uttermost parts of the earth for thy possession.”); and Indian Dialogues, 119, where the character of Waban 
preaches a sermon from Ps. 2:8-11. Gookin appeals to Ps. 2:8 and says readers can praise God and be 
encouraged “for a further and more ample fulfilling of his good word in that respect” (Historical 
Collections, 83). 
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(1648) considered local congregations, rather than presbyteries or synods, to be the 
sphere in which God intends divine “honor” to most significantly dwell. The platform 
claimed there are “promises of Christ’s special presence” in “particular” churches. In 
local congregations the saints can expect “fellowship with him, & in him with one an 
other.” That congregational fellowship is God’s means of “keeping…them in the way of 
God’s commandments, & recovering of them in case of wandring, (which all Christ’s 
sheep are subject to in this life), being unable to returne of themselves.”176 
Eliot was far more concerned that praying Indian congregations become abodes of 
the Holy Spirit of God than he was that praying Indian individuals become the recipients 
of English haircuts. His goal for praying Indians was that they “behold the beauty of the 
Lord.” Although Eliot’s eschatological views changed over time, his aims in cross-
cultural ministry having to do with ecclesiology or “Church Estate” remained constant 
and were more influential on the methodology of his mission to the Indians.177 New 
congregations formed were new habitats for God to dwell in and commune with the 
congregation’s members. Members would be preserved in the faith by fellowship with 
the God and with one another. Praying towns, for the sake of indigenous churches in 
                                                
176 Mather, Platform of Church-Discipline, 209. 
177 Gray notes that the tract published in 1671, A Brief Narrative, contains no “framing devices” 
such as a preface or postscript. This makes it unlike the other tracts. Gray speculates that this reflects a 
dampening of eschatological or millennial fervor on Eliot’s part that was the result of the Restoration of the 
Stuart monarchy, being the only tract written after the Restoration (John Eliot and the Praying Indians, 37). 
Though Cogley frames Eliot’s theology of missions as primarily eschatological, he does qualify his 
proposal. He notes that before the rise of Eliot’s millennial interests in the early 1650s as well as after the 
Restoration, Eliot was motivated by the goal of “providing instruction in civility and Christian doctrine so 
that some Natives could receive grace and settle into full church membership.” These “conventional 
missionary objectives” obtained even when millennial expectations did not (John Eliot’s Mission, 103-4). 
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them, were intended, from this theological perspective, to keep converted Indians in the 
faith by keeping them near to God and one another. 
In the December 1648 letter to Winslow located near the back of The Glorious 
Progress of the Gospel, Eliot made explicit the reasons he believed that cohabitation and 
its perceived benefits were prerequisite for the existence of a church and its practices of 
the ordinances. His concern was that Indian Christians worship “as the Churches here 
do.” He was referring to Congregationalist piety in particular. 
I have intimated in my other Letters, what good hopes I have of sundry of them, 
and that they begin to enquire after baptisme and Church Ordinances, and the 
way of worshipping God as the Churches here do [They shall ask the way to 
Syon. Jer. 50.5.]; but I shewing them how uncapable they be to be trusted 
therewith, whilst they live so unfixed, confused, and ungoverned a life, 
uncivilized and unsubdued to labor and order; they begin now to enquire after 
such things. And to that end, I have propounded to them that a fit place be found 
out for Cohabitation, wherewith they may subsist by labor, and settle themselves 
in such a way: And then they may have a Church, and all the ordinances of Christ 
amongst them. These and other things tending that way, I have propounded to 
them, and they seeme to me to accept them gladly, and the longer they consider, 
and the more they confer together of them, the more acceptable they are unto 
them…178 
 
Eliot went on to say that growing Native interest in such a form of cohabitation had been 
“stirred up” by God. He believed Parliament’s consideration of support for a praying 
town project was “one special and eminent smile of God” upon this stirring among the 
praying Indians. Eliot believed the Congregational churches of New England, or at least 
                                                
178 Winslow, Glorious Progress, 159-60 (italics original). Eliot referred to the “smile of God” in 
Whitefield, Light appearing, 199 (versus a reference to God’s “frown” in Eliot, “Rev. John Eliot’s 
Records,” 43). Eliot said in A Late and Further Manifestation that the Lord made use of discouragement 
among praying Indians to eventually “stir up” faith and prayer among them (306). Eliot also referred to the 
“blessing” of God “upon the work” (304); he said that God’s face had shone upon the work (305). See also 
Whitefield, Light appearing, 205. Eliot even said that God “appears in the work” in Winslow, Glorious 
Progress, 159. 
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their way of organization and practice of Christianity, were “Zion,” the abode of God. He 
believed that in “enquiring after…the way of worshiping God as the Churches here do,” 
Indians were asking the way to God’s habitation in fulfillment of the prophecy of 
Jeremiah 50:5. They were being attracted to, and incorporated into, the temple of God.179 
 
The Presence of Christ in a Covenanted Church 
The placement of Job 8:6-7 on the cover of the first mission tract in 1643 indicates more 
than an expectation that God would enlarge such a small beginning to cross-cultural 
ministry by causing the emergence of a Christian movement among the Indians.180 The 
conditional promise, “If thou were pure and upright, surely now he will awake for thee” 
indicates the ecclesiological agenda of the Congregationalists in Massachusetts, what 
became known as the New England Way. Reverend John Cotton of First Church, Boston, 
coined the term “Congregationalism” to distinguish this “middle way” from the 
Robinsonian independency of the separatist pilgrims in Plymouth.181 The Cambridge 
Platform declared clearly to Puritan leaders and readers in interregnum Old England, 
“The term Independent, wee accept not.”182 
                                                
179 The “Epistle Dedicatory” to Increase Mather’s Necessity of Reformation with the Expedients 
subservient thereunto, asserted (Boston, 1679) concludes with a quotation of Hag. 2:5. That text instructs a 
post-exilic people to labor at temple rebuilding and “fear not” its enemies, for God is with them per the 
covenant made at the time of their ancestors’ deliverance from Egypt. 
180 “If thou were pure and upright, surely now he will awake for thee : — And though thy 
beginning be small, thy latter end shall greatly encrease.” 
181 For John Cotton as “the father” of the Congregational Way, see Hall, Faithful Shepherd, 94. 
For Cotton coining the term, see Stout, New England Soul, 17. For Congregationalism as a middle way, see 
Bremer, Puritan Experiment, 112. 
182 Mather, Platform of Church-Discipline, 205. 
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The Congregationalist goal was pure, upright, and autonomous congregations in 
harmonious and caring relationships with other congregations without usurping the rights 
and privileges of one another.183 The expected field for Christ’s most poignant spiritual 
presence and activity was not the soul of the individual believer, the synod, or the 
presbytery, but within and by way of the local congregation. Cotton Mather claimed that 
Eliot “look’d upon the Congregational way as a largess of Divine Bounty bestow’d by 
the Lord Jesus on his People, that follow’d him into this Wilderness, with a peculiar zeal 
for Communion with him, in his pure Worship here. He perceived in it a sweet sort of 
Temperament, between Rigid Presbyterianism, and Levelling Brownism.”184 
Much has been written about the Massachusetts Congregationalist emphasis on 
reserving church membership exclusively for those “visible saints” whose conversion and 
true faith could be reasonably verified.185 This had emerged as the common practice in 
Massachusetts by 1640.186 This divergence from the parish system of open church 
                                                
183 Ways in which congregations might cooperate included the occasional provision of “relief” in 
an interim minister or finances when needed, recommending a person for membership who must relocate 
for a season, and celebrating the Lord’s Supper together occasionally since it is the “seal” not only of one’s 
communion with the Lord and one’s congregation but with all Christians (Mather, Platform of Church-
Discipline, 230-31). 
184 Mather, Life and Death, 68 (italics original). Mather also explained that Eliot was persuaded 
that “the Church-State which our Lord Christ hath instituted in the New Testament, is, In a Congregation or 
Society of Professed Believers, Agreeing and Assembling together, among themselves, with Officers of 
Divine Appointment, for the Celebration of Evangelical Ordinances, and their own mutual Edification” 
(68, italics original). 
185 See the seminal works of Edmund Morgan (Visible Saints) and Geoffrey Nuttall (Visible 
Saints). 
186 Bremer, Puritan Experiment, 107. 
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membership was observed with skepticism by most in Old England.187 The 
Congregationalists’ keen attention to following supposed biblical precedent, or “gospel 
order,” in ecclesiastical polity and the pursuit of “purity” in local church membership was 
thought by many in the mother country to be “fanatickal,” even.188 But getting ecclesial 
polity right was one way that Congregationalists believed they were correcting the 
degeneracy of Roman Catholicism.189 Eliot referred to all Protestant churches that sought 
to order themselves in a biblical or primitivist manner as “Reforming,” whether they were 
Presbyterian, Congregationalist, or otherwise in their broader government structure and 
way of associating with other congregations.190 
Though Eliot often distinguished between truly “godly” persons and others, 
among the New English or Indian, and though he was often looking for evidences of 
God’s regenerating work of converting grace in a professing Christian or enquirer, he 
rarely used the term “visible saint(s).” He was more apt to use the term “visible 
                                                
187 See Stout, New England Soul, 23; and Bremer, Shaping New Englands, 61. Baxter wrote to 
Eliot in a February 5, 1670 letter that he was concerned about “superstitious brethren” more strict than 
Christ is for visible church membership and who “set up tryalls of the worke of Grace, for manner, means, 
order, time, etc. which leaveth Ministers like the Popish Confessours, not Stewards of Keyes but master of 
them, so that there are no certain terms of admittance knowne among the Separatists; but they are as 
various as are the opinions of the Pastor (yea, the people too)” (Powicke, “Some Unpublished 
Correspondence,” 58). 
188 Stout, New England Soul, 56. 
189 Thomas Hooker’s “classic” Survey of the Summe of Church Discipline begins with a preface 
tracing the historical decline of Christianity under the influence of the papacy (Bremer, Shaping New 
Englands, 65). 
190 He did note, though, that “the Episcopal Way of Government” was the “most remote” from the 
biblical order (Communion of Churches, 13). See Bozeman, To Live Ancient Lives, chap. 1 and 2 on “the 
primitivist dimension in Puritanism,” especially the use of biblical archetypes, patterns, and principles by a 
people who viewed “sacred writ as precedential drama.” 
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church.”191 He wrote to Baxter in 1667, “I yet think that a particular visible Church is the 
supreme ecclesiastical politie instituted by Christ on earth.”192 He considered it a means 
of grace to “walk together in the Faith and Order of the Gospel” as a congregation.193 The 
gospel was not merely the “good news” of salvation in Christ but was also something 
providing a mandate for and description of a certain way of living the Christian life 
together in local congregations. 
Eliot’s high regard for the congregation as “supreme ecclesiastical politie” 
obtained in points of disagreement with Baxter. For example, Baxter did not think it right 
to call a particular, single congregation “the bride of Christ.” That distinction and honor 
belonged to the one universal church of Christ on earth. Each congregation was merely a 
part of the bride of Christ. Eliot, however, reasoned that if each congregation was united 
to Christ by way of covenant, as each Congregational church was, and if these covenants 
were marriage covenants in the way of Hosea 2:19, which he assumed to be so, then each 
particular congregation could be considered the spouse of Christ.194 Union between Christ 
and his bride could be realized or manifested in some complete sense between Christ and 
                                                
191 E.g., Eliot, Late and Further Manifestation, 303. David Hall notes the following in his 
paragraph concluding a chapter about the New England meetinghouse: “The meetinghouse was more than 
just a place to learn about salvation. It made visible the fellowship of Christians; it symbolized a set of rules 
or ethics that defined the meaning of community. The church was like an ideal order, a place where peace 
prevailed, and love among the brethren” (Worlds of Wonder, 165). 
192 Eliot to Baxter, June 1669, in Powicke, “Some Unpublished Correspondence,” 52. 
193 Eliot, Brief Narrative, 400. The treatise begins with an account of the public institution of an 
Indian church on “the 17th day of the 16th month 1670.” Eliot wrote, “making confession of the Truth and 
Grace of Jesus Christ, [they] did…enter into Covenant, to walk together in the Faith and Order of the 
Gospel; and were accepted and declared to be a Church of Jesus Christ.” Hall notes the emphasis on 
participation in the “Congregational Way” (Hall, Reforming People, 74-75). 
194 Eliot to Baxter, June 1669, in Powicke, “Some Unpublished Correspondence,” 51. 
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a single congregation. This particular aspect of Eliot’s Congregational ecclesiology might 
well have provided a theological inclination to the segregationist strategy of praying 
towns and Indian churches rather than mixed Indian and New English churches. 
Eliot, like others in the New England Way, believed it was the duty and right of 
congregations to appoint their own officers and assign the respective mission of each 
officer.195 Eliot could not have spent the significant amount of time and energy he did in 
cross-cultural ministry without the consent and charge of his congregation to do so. In the 
abovementioned letter to Baxter, Eliot also asserted the Congregationalist practice of a 
congregation voting whether or not to receive particular candidates for membership as 
well as whether or not to censure those already members who had somehow transgressed 
the covenant.196 In an earlier letter to Baxter in January of the same year, Eliot had 
defended the propriety of having confessions of faith judged by the congregation as a test 
for membership by claiming, “believers are not like ordinary people, they are kings and 
priest and princes in all lands.”197 Although Congregationalists devised the “negative 
voice” to provide balance between the authority of the appointed elders, on one hand, and 
                                                
195 In the 1667 letter to Baxter he cited Acts 1:15-16 to support the appointment of officers by a 
congregation; he cited Acts 13:1-3 to support the idea of congregations determining and sanctioning the 
mission of each officer. 
196 He cited 1 Cor. 5:4 to support the latter practice. 
197 Eliot to Baxter, January 1667, in Powicke, “Some Unpublished Correspondence,” 30. 
Lockridge notes that the Dedham church covenant assigned to church members the duty of assessing 
whether or not candidates for admission to membership were “fit matter” or “living stones.” (New England 
Town), 26-28. The latter expression is an allusion to 1 Pet. 2:5, a verse that also calls Christians a “holy 
priesthood.” Later in the second chapter of 1 Peter, Christians are referred to as “a royal priesthood” (i.e., 
kings and priests), using a quotation of Exod. 19:6. Eliot’s assumptions about the ennobling presence and 
work of the Spirit of God in the born again person should serve as a theological counter balance to any 
consideration of apparent condescension on his part regarding Native persons. The Dedham church 
covenant also said that candidates for membership should exhibit an “innnocency of life” that would attract 
others to join them. 
	   
98 
that of the church membership on the other, elders could not impose anything on the 
congregation against its will.198 
 The Cambridge Platform asserts that a congregation can be either too large or too 
small for proper functioning according to these theological ideals. “The matter of the 
Church in respect of its quantity ought not to be of greater number then may ordinarily 
meet together conveniently in one place: nor ordinarily fewer, then may conveniently 
carry on Church-work.”199 It was a Congregationalist non-negotiable that congregations 
would gather for worship in one place together as one complete and covenanted body of 
believers among whom the Spirit dwelt and was at work. Walking in gospel faith and 
order together entailed a depth of relationship with all the other members that could not 
practically be expanded indefinitely. Conversely, the experience of regular corporate 
worship led by select ministers, a communitarian lifestyle in godly conversation, and a 
shared ministry of good works to a broader community required a critical mass of 
members who could cooperate adequately. 
Eliot imagined that “in a pagan or popish country six or fewer godly persons 
walking in truth will be favorably accepted of God and the saints [as a church].” He went 
on to say in a 1667 letter to Baxter, “The production of a Church, the building of a visible 
                                                
198 Hall, Faithful Shepherd, 112, 115-16, 208-12, 270. Elders could veto something the 
congregation had passed. The Cambridge Platform referred to this as “mixt administration” (Mather, 
Platform of Church-Discipline, 217-20). 
199 Ibid., 206. See also the comment, “[W]hen a church shall grow too numerous it is a way, and fit 
season, to propagate one Church out of an other, by sending forth such members willing to remove, and to 
procure some officers to them” (231-32). 
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political Temple for Christ, is a more sollemne work…”200 Eliot was ready to concede 
that such a small band of believers could technically be a church if they were the only 
genuine believers in a place. 201 Yet such a small band should seek to grow larger by way 
of evangelism and should organize itself around the ministries of properly ordained elders 
who would preach the Word and administer the sacraments. Eliot called this pursuit of 
the ideal size, organization, and functioning of a congregation to be the “production” or 
“building” of a “visible” church, a “political Temple for Christ” in contradistinction from 
the mere informal fellowship of individual believers. The ideal includes a certain polity. 
That polity is the kind of temple God intended.202 
 In Communion of Churches Eliot explicitly drew the theological connection 
between proper organization and God’s presence. He stated, “…God is so well pleased to 
see his people in Order, as that he will dwell in that place, and call it by his own Name: 
Jehova-Shammah; especially when they are Civilly as well as Ecclesiastically in good 
order represented before him.” A divinely instituted way of ordering civil society, 
individual congregations, and, in this particular proposal, the relationships or 
“communion” of churches by way of representative elders, would yield the presence of 
God. “Oh, how happy were it for any people, to be in such visible instituted Order on 
                                                
200 Eliot to Baxter, June 1669, in Powicke, “Some Unpublished Correspondence,” 50. Rooy notes 
this in The Theology of Missions, 176. 
201 Two years before the founding of the town of Natick Eliot wrote, “at least twenty men and 
women in some measure fitted of the Lord for it” was a prerequisite base core for a new congregation 
(Winslow, Glorious Progress, 156). 
202 Stout observes that the Salem church covenant, the first in Massachusetts, claimed that God 
would reveal himself through church’s ministry of the Word and would dwell among the congregation 
(New England Soul, 18). 
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earth, as that they may be (through Christ) acceptably represented before the Lord!”203 
Eliot also believed that right order was an evidence of Christ’s presence and work among 
a particular congregation or communion of churches. “Order is one of the Beauties of 
heaven,” he said.204 Right order was both a means and evidence of grace. “If thou were 
pure and upright, surely now he will awake for thee (Job 8:6-7)” was likely read by Eliot 
as conditional promise for divine help in cross-cultural ministry. 
Critical to Congregational church order and polity was the concept of a covenant. 
David Hall demonstrates that seventeenth-century New England Puritans perceived 
covenants to be walls erected by God to protect God’s people as they established and 
heeded them in all areas of public life. Congregationalists understood churches to be 
fellowships built around a covenant in place by which members pledged the “godly 
watch” of themselves and one another. 205 Members were to assist one another in living 
according to the will of God.206 
Eliot said in 1651 about the praying Indian community at Natick, several years 
before the church was finally instituted there, “I doe instruct them that the Visible Church 
of Christ is builded upon a lively confession of Christ, and Covenanting to walke in all 
the Administrations of the publique worship of God, under the Government and 
                                                
203 Eliot, Communion of Churches, 8. 
204 Ibid., 6. 
205 Hall, Reforming People, 132-35. 
206 Ames taught that one manifestation of pride is the refusal to submit one’s own will to that of 
another Christian informed by Scripture (Marrow of Sacred Divinity, 241). 
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Discipline of Jesus Christ.”207 This was consistent with the claim of The Cambridge 
Platform that, “For we see no otherwise [than church covenants] how members can have 
Church-power over another mutually.”208 The church covenant that was eventually 
devised by and for the Native church at Natick, like The Cambridge Platform, declared 
that members were giving themselves to each other and together to God.209 
Hall notes that church membership per se did not necessarily prove or secure 
salvation, but church membership was “the only route to it.”210 The goal of “visible” 
churches with Congregational polity in covenanted membership was two-fold: Christ 
would dwell and rule on earth among them in a manner that members could discern; and 
the genuineness of Christian faith and grace actually at work in each member’s life would 
be made visible and thereby confirmed. “Christ Confessed, is the Foundation of the 
Visible Church. [Such as] Peter confessing, is an hewn stone, squared to the foundation; a 
Believer made Ecclesiastically visible, fitted for Church-building and fellowship.”211 In 
Congregationalist piety, the aim of conversion was church fellowship and participation in 
                                                
207 Whitefield, Strength out of Weaknesse, 227. 
208 “The visible covenant, agreement, or consent whereby [members] give up themselves unto the 
Lord, to the observing of the ordinances of Christ together in the same society, which is usually called the 
Church-Covenant; For we see no otherwise how members can have Church-power over another mutually” 
(207-8); and, “the substance of the covenant is to meet constantly in one congregation, for the publick 
worship of God, and their mutuall edification: which real agreement and consent they doe express by their 
constant practice in coming together for the publick worship of God and by their religious subjection unto 
the ordinances of God there” (208). 
209 Cotton Mather, Life and Death, 69. The phrase, “giving our selves first unto the Lord, and then 
one unto another” is an allusion to 2 Cor. 8:5. 
210 Hall, Faithful Shepherd, 15. 
211 Eliot, Communion of Churches, 2. 
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the sacraments of baptism and the Lord’s Supper.212 The covenant was an important 
theological and practical component of Congregationalist piety for getting near to God. 
The covenant was an important theological and practical element in Eliot’s cross-cultural 
ministry, as well. 
 
The Seals of the Covenant 
A certain understanding of baptism and the Lord’s Supper were defining aspects of the 
theology or doctrine of Congregationalism. The practice of infant baptism and the Lord’s 
Supper were central to Congregationalist piety. These two church ordinances were 
considered “seals of the covenant.” Eliot’s convictions regarding these two important 
rites informed and shaped his cross-cultural ministry. Previous studies of Eliot’s ministry 
to Native Americans have paid inadequate attention to the influence of his ideas about 
these “seals” on his modus operandi and the outcomes he intended. 
 
Paedo-baptism and covenant establishment in church planting 
Getting Indian converts into church estate was a prerequisite step not only toward their 
communion with Christ by participation in the Lord’s Supper but also toward getting 
them – and their children – baptized. Eliot, a paedobaptist like all seventeenth century 
New England Congregationalists by definition, thought: “God hath joined both 
generation and regeneration together, and they ought both to be regarded in the 
                                                
212 Mather, Platform of Church-Discipline, 201. 
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dispensation of baptism and in training up a Church seed for Christ.”213 Note that Eliot 
stated in this 1669 letter to Baxter that the baptized children of believing parents were 
“seed” for a church. Eliot believed, with The Cambridge Platform, that the baptized 
children of church members were, “in a more hopefull way of attaining regenerating 
grace.”214 
The initial establishment of Congregational churches among praying Indians 
would entail investing the children of church members with the spiritual capital of the 
covenant. Eliot hoped for a multi-generation payout. Church planting meant the 
establishment of a covenantal bond between God and the church members as well as 
between God and the children of church members. Church estate among a particular 
people meant a foothold or beachhead for the kingdom of Christ not only in geographic 
or numerical terms but in a generational and temporal, i.e. historical, sense as well. 
In The Light Appearing (1651), Eliot relayed the report of a praying Indian, one of 
his own “hearers,” who had encountered two Indians in Rhode Island who had been 
exposed to the teaching of some anti-paedobaptist “English people” there. The praying 
Indian from Massachusetts queried the two about what they had heard, comprehended, 
and what they thought about it. Eliot’s “hearer” affirmed the other two when they said 
about the baptism of infants: “…it [is] better to baptize them while they be young; and 
                                                
213 Eliot to Baxter, June 1669, in Powicke, “Some Unpublished Correspondence,” 52. 
214 Mather, Platform of Church-Discipline, 224. See also Holifield, Covenant Sealed, 155. 
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then they are bound and engaged; but if you let them alone till they are grown up, it may 
be they will flie off, and neither care for God nor for Baptisme.”215 
Cotton Mather remembered Eliot as a minister who was “very desirous” to get 
children baptized so that they would be “brought under the bond of the covenant.”216 
Mather set Eliot in a long line of theologians, since Irenaeus and Justin Martyr, to affirm 
the baptism of infants. He noted Eliot’s A Brief Answer to A Small Book Written by John 
Norcott Against Infant-Baptisme (1679). The fact that this was Eliot’s most overtly 
polemical book testifies to the importance the issue held for Eliot. In Answer to Norcott, 
Eliot said that children of genuine believers are members of the church because the 
covenant “comprehends” them.217 Parents and their children are “one tree.”218 The 
baptism of infants is a seal of the covenant that already exists between them and God by 
way of their birth to Christian parents.219 In baptism, God exercises spiritual communion 
with the infant baptized. Infants “come to” Christ by way of their baptism in a way they 
do not otherwise.220 While already children of the covenant, they get nearer to God by 
way of baptism. The church exercises faith, love, and obedience when it “receives” a 
child by way of baptism. By baptizing and receiving the child, the congregants 
                                                
215 Whitefield, Light appearing, 200. 
216 Mather’s own words in Life and Death, 60. 
217 Eliot, Brief Answer, 3. 
218 Ibid., 4, 9, 16. 
219 Eliot asserted, contra Baxter, that while children of believers are members of the universal 
church by mere birth (i.e., “generation”) they must be “sealed” in that membership by way of baptism. See 
Eliot’s June 1669 letter to Baxter in Powicke, “Some Unpublished Correspondence,” 52-53. 
220 Eliot, Brief Answer, 5, 6. 
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experience an “eminent communion” with the Father and the Son who are receiving the 
child.221 
In his Answer to Norcott, Eliot described what he called “Spirit Patrimony” as a 
“great and sanctified means of conversion.”222 Parents already in church estate convey 
this spiritual patrimony upon their children by having them baptized.223 Eliot’s experience 
in cross-cultural ministry provided him both a qualification to this claim and an 
understated support of it. Eliot noted that spirit patrimony is “not the only means, for 
strangers (as our Indians) are converted by the Gospel without that means, as far as we 
know.”224 He meant that persons baptized as infants are more likely to be converted at 
some point in their lives, “owning” the covenant for themselves as true believers. While 
God does save persons who are strangers to the covenant, who were previously far from 
God and God’s people (“strangers” perhaps being an allusion to Ephesians 2:11-13), that 
seems a more occasional and less normative experience. This is indicated by Eliot’s use 
of “our Indians” as the example of such a distinction. Eliot regarded the first generation 
of Christian parents in Church estate among a given people to be in an extraordinary 
missionary breakthrough producing the opportunity for a more normative spirit 
patrimony and, consequently, additional conversions going forward. 
                                                
221 Eliot, Brief Answer, 10-11. Eliot cited Matt. 18:5; Mark 9:36-37; and Luke 9:47-48. 
222 Ibid., 11-12. 
223 To support this covenantal theology, Eliot cites and quotes, in this order, Matt. 18:5, Mark 
9:36-37, Ps. 127:3, Prov. 13:22, Deut. 29:10ff., Neh. 10:28, 2 Sam. 23:5, Ps. 86:16, Ps. 116:16, Isa. 93:17, 
Isa. 51:2, 1 Chron. 16:12-13, 2 Kings 13:22-3, and Ps. 89:28-35 (ibid., 10-14). 
224 Ibid., 12. 
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Eliot reported being asked by a praying Indian in the late 1640s, “Wither their 
children goe when they dye, seeing they have not sinned.” This question gave Eliot the 
occasion to answer with two points of doctrine, “originall sin” and “the Covenant of 
God.” Eliot elaborated a bit in his report on what he meant by the latter doctrine: “which 
[God] hath made with all his people, and with their children, so that when God chooses a 
man or a women to be his servant, he chooses all their children to be so also.” This 
particular aspect of covenant theology, notes Eliot, “was exceeding gratefull unto them,” 
coming immediately after his explanation of original sin.225 A question Eliot reported in 
The Light Appearing also reflects the fact that he regularly taught “the Covenant of God” 
as part of his cross-cultural ministry: “When we come to beleeve, how many of our 
children doth God take with us, whether all only young ones, or at what age?”226 
Membership in the covenant community precedes baptism, and is usually by way 
of birth to Christian parents.227 This paedobaptist and Congregationalist way of thinking 
is the reason the baptism of individual converted Indians was delayed until enough of 
them could be confirmed together in church estate. Eliot must have perceived such a 
delay to be a significant psychological loss to converts and to the building of momentum 
in cross-cultural ministry. Such a delay meant a denial of the seals of the covenant, the 
absence of an enacted promise of God to which one could have looked or “flown” when 
he or she was “so low” and needed encouragement in faith for Christian obedience and 
                                                
225 Shepard, Clear Sun-shine, 129. 
226 Whitefield, Light appearing, 196. 
227 Eliot to Baxter, 10 January 1667, in Powicke, “Some Unpublished Correspondence,” 29; and 
Eliot to Baxter, 15 June 1668 (ibid., 38). See also Holifield, Covenant Sealed, 144-45. 
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ministry.228 Without baptism, performed either before the experience of initial faith and 
conversion when a child, or after conversion, the first generation Indian convert was in a 
kind of limbo before experiencing church estate. He or she was left without a 
confirmatory sign of the inward grace that had effected – or would effect – faith and 
conversion by the Spirit’s use of the Word.229 
Citing John 21:15, Eliot claimed that it was “one great part” of the minister’s 
charge to “feed” the “lambs” of Christ, meaning the children of church members.230 
Feeding the lambs, said Eliot, should primarily be done by baptizing them. It is done 
secondarily by feeding their parents, presumably by way of the various means of grace to 
them, especially the regular ministry of the Word to better equip them to “train up [their 
children] for Christ, in the nurture and admonition of the Lord.”231 
                                                
228 Eliot, Brief Answer, 12-13. See also Shepard and Hooker on baptism as a seal of the covenant 
and a means of grace in Holifield, Covenant Sealed, 156-58. 
229 In Indian Dialogues Eliot addressed the issue of baptism as part of an explanation of the new 
birth mentioned in John 3:3-5. He said baptism is a mere sign of being “born again,” an external act versus 
“the inward grace is the work of the spirit, and the spirit worketh by the Word of God, James 1:18, 21” 
(154). 
230 Eliot claimed it was one-third of the total work of the ministry in both The Harmony of the 
Gospels (30) and Communion of Churches (27), citing John 21:15 in the latter treatise. He probably derived 
this idea from the account of the resurrected Jesus telling Peter in John 21 to “Feed my sheep” two times 
and “feed my lambs” once. Eliot’s assertion in 1678, in his Brief Answer (6), that infants comprise one half 
of each congregation, supports my deduction here that by one-third of the work Eliot did not mean 
percentage of congregants but was making a theological claim. Gookin cited question ninety-five of the 
Westminster Assembly’s “lesser Catechism” to support his assertion that baptism functioned as Christ’s 
mark or token of love on his “lambs,” meaning children of adult believers and members of churches 
(Historical Collections, 42). 
231 On primary and secondary ways of feeding infants, see Eliot, Brief Answer, 6-7. On feeding 
lambs by training them up in the way of the Lord, see Eliot, Communion of Churches, 27. 
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Mather noted Eliot’s “laborious” work as a catechist of children.232 Catechizing is 
probably the specific way of feeding lambs that Eliot called in 1678 the most difficult and 
busiest work of a minister.233 Eliot’s concern for educating and catechizing children was 
as much an implication of his ecclesiology as it was mere humanitarian sympathy. It was 
as much an outworking of his theology of church-planting as it was a mere ministry 
responsibility. He believed his ministerial charge and work in cross-cultural ministry 
“comprehended,” to use his term, particular attention to the children of converts and of 
potential converts. In this regard, the next generation, i.e. the future of the church and a 
fit indigenous ministry, was regularly in view. 
 
Lord’s Supper as the means of getting the nearest to God 
In The Covenant Sealed, E. Brooks Holifield says, “the Lord’s Supper was an exalted 
symbol of New England piety.”234 In discussing the place of the Lord’s Supper in New 
England piety he uses the term “Eucharistic piety.” The experience of the Lord’s Supper, 
or Eucharist, was the apex of Congregationalist piety. It was the ultimate goal of church 
membership since it was the way of getting nearest to God in this life.235 The experience 
of it was intended to both sustain and strengthen one’s faith in God. The Spirit of God 
                                                
232 Mather, Life and Death, 62-63. 
233 Eliot, Harmony of the Gospels, 30. 
234 Holifield, Covenant Sealed, 160. 
235 Hambrick-Stowe (Practice of Piety, 33) quotes Bayly’s The Practice of Piety: “When the 
Minister bringeth towards thee the Bread thus blessed and broken; and offering it unto thee, bids thee Take, 
Eat, etc. then meditate that Christ himself cometh unto thee…rowze up thy soul to apprehend Christ by 
Faith, and apply his merits to heal thy miseries; Embrace him sweetly with thy faith in the Sacrament, as 
ever Simeon hugged him with his arms in his swaddling clouts” (249-51). 
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was expected to grant the believing communicant a sense of being “sealed” in the 
unbreakable covenant relationship with God.236 These theological points are consistent 
with Shawn Wright’s recent explanation of the Reformed view of the Lord’s Supper: 
Christ communicates his presence and the Christian communes with Christ by way of 
it237; it has a promissory function of assuring the communicant of his or her union with 
Christ238; and the Spirit of God mediates the presence of Christ, connecting him to the 
believer.239 
Like other aspects of Congregationalist piety, the Lord’s Supper included a 
significant communal dimension.240 It functioned not only as a visible and “felt” sign of 
an individual’s covenant relationship with Christ, but it was an enacted symbol of the 
covenantal relationship between members of the same congregation as they partook of it 
together.241 More than that, it was an occasion for the remedy of any conflict and the 
restoration of peace between parties before they could, in good conscience, partake of 
                                                
236 On the Lord’s Supper as the apex of one’s communion with Christ, sealing the covenant, and 
strengthening faith, see Bremer, Puritan Experiment, 106. On the Lord’s Supper to sustain faith, see ibid., 
21. Shepard said the Lord’s Supper was “a holy ceremony…to signify, exhibit, and seal to us that assurance 
of eternal life by Christ Jesus, according to the covenant of his grace” (Bremer, Shaping New Englands, 
55). He cites Shepard, The First Principles of the Oracles of God (London, 1648), n.p.  
237 Shawn D. Wright, “The Reformed View of the Lord’s Supper,” in The Lord’s Supper: 
Remembering and Proclaiming Christ Until He Comes, eds. Thomas R. Schreiner and Matthew R. 
Crawford, NAC Studies in Bible & Theology (Nashville: B&H Academic, 2010), 254-58. 
238 Wright, “Reformed View,” 261. 
239 Ibid., 268. 
240 See Holifield, Covenant Sealed, 37. 
241 In the Reformed tradition, the Lord’s Supper binds Christ closer to the church as a whole 
(Wright, “Reformed View,” 272). The implication of this is that the church members are closer to one 
another, each being closer to Christ who unifies them.  
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it.242 So the Lord’s Supper functioned to maintain and promote harmony within a 
congregation as well as to sustain and encourage the faith of individual believers. The 
reservation of it for vetted church members in good standing was intended to create a 
desire for it among persons not yet converted, not yet admitted to membership, or under 
censure and being excluded from it in disciplinary fashion. 
In the Reformed tradition, Eucharistic piety depends upon the teaching and 
preaching ministry attendant to it.243 The Lord’s Supper does not work ex opere operato. 
Holifield says the sacrament in Puritanism was an “appendage to the Word.”244 Its 
meaning and purpose, revealed in Scripture, had to be understood by communicants for 
any effect to obtain. Puritans emphasized this as a distinction between themselves and 
Roman Catholics.245 Eliot said the work of Jesuit missionaries “upheld Antichrist.”246 One 
of the praying Indian characters in Indian Dialogues warns an enquirer that the “wicked 
ministers” of the “papists” do not “suffer the people to read the Word of God.”247 
                                                
242 See Bremer, Congregational Communion, 117, citing and quoting Holifield, Covenant Sealed, 
esp. 37-38. 
243 Wright, “Reformed View,” 259. Wright says the sacraments are “empty by themselves” in the 
Reformed tradition. 
244 Holifield, Covenant Sealed, 36. 
245 Ibid. For the active competition between French and English agents in the American colonies, 
see Axtell, The Invasion Within. 
246 Eliot to Baxter, June 1669, in Powicke, “Some Unpublished Correspondence,” 50. 
247 Eliot, Indian Dialogues, 137. Later in the narrative Eliot casts aspersions on the “popish” for 
adding “rotten stuff” to the Bible. Catholics have added their own “wicked inventions” to the “pure and 
perfect” Word of God (141). In fact, Catholic priests, popes, and “Lord Inquisitors” are said to be so driven 
by greed for financial gain they are, according to a praying Indian evangelist character, “worse than our 
pauwaus” (139). The penultimate section of Cotton Mather’s Life and Death is titled, “A Comparison 
between what the New Englanders have done for the Conversion of the Indians, and what has been done 
elsewhere by the Roman Catholicks” (134-47). 
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Eliot did not conduct his work as an evangelist in cross-cultural ministry apart 
from his work and self-conscious identity as a pastor.248 He did not wait until a church of 
converts was gathered before he taught about the Lord’s Supper. This is indicated by one 
of the questions asked by an Indian enquirer before the establishment of Natick and the 
first Indian congregation there. In The Light Appearing (1651), Eliot included this 
question: “What is it to eate Christ his flesh and drink his blood, what meaneth it?” 
Eliot’s response is not extant.249 However, later in life he would begin his 131 page long 
Lord’s Supper preparation manual, The Harmony of the Gospels, in the Holy History of 
the Humiliation and Sufferings of Jesus Christ, from his Incarnation to his Death and 
Burial (1678), with the following paragraph: 
The Commemoration of the Humiliation, Sufferings and Death of Jesus Christ, is 
a principal part of the Food of Faith, whereby we live in Christ, walk with him, 
and worship him: And to the end that we might so live, walk and worship, he hath 
instituted the Sacrament of the Lord’s Supper in his Church, to be an eminent part 
of his worship, and hath said, 1 Cor. 11:24,25. Take, eat, this doe in remembrance 
of me; take, drink, this doe in remembrance of me; for so oft as ye eat this bread, 
and drink this cup, ye doe shew the Lords death till he come. And his death is 
instructive of all his Sufferings. This part of instituted worship is of great account 
in the eye of Christ; for which cause he was pleased to institute it himself, and 
hath ordered it to be often celebrated: and it is the most peculiar worship in the 
Church, in the holy communion of Saints on earth, next beneath our communion 
in heaven. So heavenly a work it is to commemorate the Sufferings of our Lord 
Jesus Christ. 
  
For Eliot, the Lord’s Supper was an “eminent” way to express and strengthen faith, to 
worship Christ and experience his presence. It was second only to being in heaven. 
                                                
248 Wright notes the pastoral motivation behind the service of the Lord’s Supper considering the 
meaning of it and its dependence upon the ministry of the Word (“Reformed View,” 249-50). 
249 Whitefield, Light appearing, 194. Eliot’s particular response is not extant. Nor is it relevant to 
my thesis at this point.  
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Though participating in the Lord’s Supper was a heavenly work, it was also, says 
Holifield, a “dangerous venture” for the “spiritually mediocre.”250 The faithless would be 
eating and drinking to their damnation.251 The ministers and a congregation’s members 
must be watchful of one another to avoid being complicit in this. Cotton Mather noted 
that conducting a church and its ordinances is “no less Dangerous as important.”252 This 
kind of watch care requires cohabitation and regular conversation among members. 
Mather wrote that Eliot believed, “…the main end of Church -Fellowship, is to 
represent unto the World, the Qualifications of those that shall Ascend into the Hill of the 
Lord, and stand in his Holy place for ever.”253 This is an allusion to Psalm 24:3-4. The 
person who may ascend the holy hill of the Lord towards the temple, or be a church 
member, is the one with “clean hands” and “a pure heart.” If an unregenerate person – in 
whom the Holy Spirit of God is not bearing the fruit of Christian faith, hope, and love – 
were to take the Lord’s Supper, she may appear to those outside the church as if she was 
in covenant league with the Lord and his people and so represent the Christian life and 
identity. But if and when she went about her life in a manner not Christian, then she 
would badly, and falsely, represent the church and Christ’s work among it. Her very life 
would be a “false gospel” or heresy. In typically dramatic fashion, Cotton Mather noted 
this characteristic of Eliot the pastor: “with holy Chrysostom, he would sooner have 
                                                
250 Holifield, Covenant Sealed, 160. 
251 Ibid., 56. 
252 Mather, Life and Death, 51. 
253 Ibid., 70. 
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given his Heart-blood, than the Cup of the Lord, unto such as had not the hopeful Marks 
of our Lord’s Disciples on them…”254 
 
Censure to Protect the Individual, Congregation, Town, and Nation 
To enter into a church covenant was to voluntarily submit to other supposedly regenerate 
individuals in agreed upon communal regiments and religious discipline, including the 
potential public censure of “sin.”255 The lifestyle of praying towns served the purposes of 
this shared commitment toward individual and corporate “holiness.” This is clearly 
indicated in Eliot’s explanation of why he delayed the formation of an Indian 
congregation when Native Americans themselves were requesting one: 
These Indians (the better and wiser sort of them) have for some years inquired 
after the Church-Estate, Baptism, and the rest of the Ordinances of God, in the 
observation whereof they see the Godly English to walk. I have from time to time, 
delayed them upon this point, That until they were come up unto Civil 
Cohabitation, Government, and Labor, which a fixed condition of life will put 
them upon, they were not so capable to be trusted with that Treasure of Christ, 
lest they should scandalize the same, and make it of none effect, because if any 
should through temptation fall under Censure, he could easily run away (as some 
have done) and would be tempted so to do, unless he were fixed in an Habitation, 
and had some means of livelihood to lose, and leave behind him: such Reasons 
have satisfied them hitherunto.256 
 
A “fixed condition of life,” as it were, “fixed in an Habitation” of a praying town, 
was believed to serve the further end of the church covenant. For Eliot, cohabitation was 
                                                
254 Mather, Life and Death, 70. 
255 This egalitarian aspect of the Puritans’ ecclesiology was either well enough known by Indians 
to be included as one of the “historical” objections, especially by sachems, encountered by praying Indian 
evangelists and/or it was an important enough piece of Eliot’s apologetic for conversion to Christianity that 
he included it in the narrative as something “instructive” (Eliot, Indian Dialogues, 128). 
256 Eliot and Mayhew Jr., Tears of Repentance, 268. 
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a religious discipline as well as a social prerequisite to the communal experience of 
church order and the means of grace, including mutual care for one another. The 
missionary methodology of praying towns reflects an experienced pastor’s realistic 
understanding of the temptations of someone under church censure. Eliot believed, 
rightly or wrongly, that the traditional lifestyle of Native Americans was a threat to the 
successful maintenance of a church covenant. What was at stake was each individual 
Christian’s perseverance in his or her religious commitment to the church and, ultimately, 
to Christ. 
Eliot was concerned that no covenant member fail to persevere in his or her 
Christian faith without the help of other members “fixed” in the same place and way of 
life. Failure to persevere would “scandalize” the Lord’s Supper, i.e. “the Treasure of 
Christ,” with which the fallen away person had once been entrusted. The faithlessness of 
the person under censure would damage the perceived integrity of the Puritan faith and 
missionary message. This would be to the detriment of the gospel’s appeal to others and 
its efficacy in their potential conversion. Praying towns, however, would economically 
and socially fix the saints together and invest them in a particular place, thus mitigating 
the temptation to flee censure and wreak all this havoc. Praying towns would also protect 
the one under censure from the consistent influence of “carnal persons” whose presence 
was “a cumber and temptation.”257 
Richard Cogley posits another explanation of why Eliot believed “visible civility” 
must precede the Lord’s Supper so as to prevent scandal. Cogley claims that Puritans 
                                                
257 Eliot, Indian Dialogues, 68. 
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consciously acted contrary to Roman Catholics whom they believed wrongly 
administered the sacrament to, in his own words, “multitudes of unwashed heathens.”258 
However, the Puritan critique of Catholic mission practice was the baptizing and serving 
of the Eucharist to persons who had not been taught the Puritan version of the gospel 
message, could not testify to an inner experience of the Spirit’s regenerating work, nor 
give any evidence of a new kind of love for Christ, his global church, and their own near 
neighbors and coreligionists.259 Cotton Mather bragged of Protestant New England 
having given “the Proselyted Indians” the “whole Bible in their own Language,” having 
instructed them “at a more noble rate,” and having preparing some of them to “Preach 
and Pray to better Education (give me leave to say of it) than multitudes of the Romish 
Clergymen.”260 It had nothing to do with physical cleanliness. 
Admonishing another Christian’s sin was to be neither taken lightly nor done 
harshly. The goal of admonition, censure, and even excommunication was the 
transgressor’s confession of the sin and repentance from it. Eliot wrote in Indian 
Dialogues, “Admonitions in the Lord, by the holy scriptures, are the physic of the 
                                                
258 Cogley, John Eliot’s Mission, 7. Axtell fails to explain why Eliot would not entrust the 
ordinances to uncivilized persons, that is, how such persons might “scandalize” the ordinances (Invasion 
Within, 133ff.). Axtell, quoting parts of this passage and a phrase from A Late and Further Manifestation, 
fails to explain how or why an uncivilized person fleeing censure would “defile the name of Christ among 
their barbarous Friends and Countrey-Men” (Invasion Within, 239). 
259 The more patient Congregationalist approach is contrasted with that of the “Spaniards” who 
“force” baptisms or “hire” and “allure” Native South Americans to baptism by gifts and thereby merely 
“coyne” a supposed Christian like a stamp on copper metal without true interior change ([Shepard?], Day-
Breaking, 93). 
260 Mather, Life and Death, 138. 
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soul.”261 One of the praying Indian characters in Indian Dialogues tries to alleviate the 
concerns of an enquiring sachem about this aspect of Congregationalist piety. He 
explains that admonitions are to be done “with all reverence, gentleness, meekness, 
tenderness, and love.” This manner is employed “to avoid all exasperation or 
provocation.”262 He then quotes Galatians 6:1, “Brethren, if a man be overtaken in a fault, 
ye which are spiritual, restore such a one in the spirit of meekness, considering thyself, 
lest thou also be tempted.”263 Only after a person failed to respond to repeated censure 
was the final step of excommunication taken. 
In Congregationalism, the pill of excommunication was not to be prescribed by a 
minister alone but by an entire congregation. Cotton Mather explained that New England 
Congregationalists were “very strict” in assessing admission to church membership since 
that was, in turn, the giving of such “rights of the kingdom of heaven,” i.e. the admitting 
of members and the excommunicating of some from membership at times. Only “fit 
subjects” should be entrusted with these rights.264 Eliot himself, in words assigned to the 
praying Indian evangelist, Anthony, in Indian Dialogues, said: “The management of 
church liberties is a narrow edge, and may easily miscarry, and prove hurtful.”265 After 
                                                
261 Eliot, Indian Dialogues, 129. 
262 Ibid., 129. 
263 Ibid., 129-30. Note the egalitarian tendency of the logic of Gal. 6:1. The one doing the 
admonishing should do so meekly, remembering that he or she is susceptible to temptation and 
transgression as well. 
264 Cotton Mather, Life and Death, 108-9. 
265 Eliot, Indian Dialogues, 127. 
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three decades of pastoral ministry in Massachusetts Eliot proposed councils to assist 
congregations in the fearful task. He wrote in Communion of Churches: 
Excommunication is a sharp Rod, made up of seven most severe and terrible 
Twigs; or a strong Purgation, compounded of seven violent Ingredients; viz. 
 
1. He is cut off from visible Communion with Christ in the Church. 
2. He is cut off from familiar Communion with the Saints in worship. 
3. He is cast out of the usual walk of the Spirit. 
4. He is cast out of the House of god, as unsavoury Salt, or a loathsome thing that 
doth offend. 
5. He is thrust out of the Paradise of God, from eating the Tree of Life, viz. Christ 
in the Sacrament of the Supper, where the Spirit sitteth as in his Sealing-office. 
6. He is cut off from familiar Civil Communion with the Saints; he may not be 
invited to eat with them. 
7. He is delivered to Satan, and that by the Sentence of Christ, through the hand of 
his Spouse the Church: and all this to be inflicted upon a Brother. 
 
Ah! who trembles not to minister such a Pill, to lay on such a Rod? And therefore 
it had need to be managed and administered with all care, fear, and clearness. And 
all this sheweth, and much more might be produced to shew, what need there is of 
Counsels; which after thirty or forty years experience in the way of 
Congregational Churches, in fulness of liberty, we finde more and more need to 
insist upon, and that in such a fixed and ordered way, as that thereby men may be 
tyed to attend unto Counsel.266 
 
Yet even this most severe aspect of Congregationalist piety was believed a means 
of grace. In a lengthy entry for “1647” in the Roxbury church records which summarizes 
the events of the previous winter, spring, and summer, Eliot celebrated the restoration to 
church fellowship of George Dennison. Dennison and his brother, Edward, had been 
“proude incendiarys of some trobls among us, & full of distemp’, and disaffection.” 
However, God had eventually humbled both men to the point of their repentance through 
a bout with the abuse of alcohol. The church, therefore, “speedily received” Edward into 
                                                
266 Eliot, Communion of Churches, 3 (italics original). 
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church membership for the first time while the previously excommunicated George was 
“taken in again.” Eliot concluded this account with the theological claim, “this is the 
tryumph of grace, to magnify grace by sinne.”267 
Seventeenth-century New England Congregationalists hoped and prayed that the 
excommunicated person would feel his distance from God and God’s distance from him. 
This sense of being “cut off” was intended to yield the individual’s repentance. The goal 
of the excommunicating congregation was the offender’s restoration to God by way of 
readmission to the congregation’s “conversation” or life together, including and 
culminating in participation in the Lord’s Supper with them again. The restoration of a 
repentant sinner who had been excommunicated would magnify grace as something able 
to triumph over even such a previously recalcitrant condition. 
 
Conclusion 
The praying towns were intended to serve the goal of getting praying Indian 
enquirers near to one another – and keeping them together – for the sake of their genuine 
interior soul conversion by God and their becoming “godly,” or truly Christian Indians. 
God would act to so convert them through the means of a regular ministry of the Bible 
intelligibly preached and taught among them, frequent individual and corporate prayer to 
God by them, and their shared maintenance of harmonious relations. Churches were to be 
established in praying towns as the context making possible the pursuit of nearness to 
God by individual godly Indians being ever more “illumined” to perceive the presence 
                                                
267 Eliot, “Rev. John Eliot’s Records,” 238. 
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and work of Christ in their midst and influencing the lives of individuals. The Lord’s 
Supper was considered the sacrament, or church “ordinance,” whereby a member in good 
standing could, during the worship service on the Lord’s Day, most significantly 
commune with Christ and get the nearest to God. 
Praying towns, then, provided a complex answer to questions that converted 
Indians, and missionaries like Eliot, were asking given certain practical and theological 
considerations in a colonial situation. How would the few colonial ministers who were 
willing and able to engage in cross-cultural ministry gain access to the indigenous 
peoples given the latters’ semi-nomadic and tribal way of life, on one hand, and the 
responsibilities of ministers to their New English congregations on the other? How would 
Native persons inquiring into Christianity, who lived as part of semi-nomadic clans and 
tribes, gain consistent access to regular Christian teaching and the experience of lived 
Christian community given the hostility and opposition to their potential conversion by 
many of their relations and traditional authorities? How would Congregationalist piety be 
fully expressed by Native converts when language barriers made the integration of 
Indians into English congregations, the only congregations at that time, impractical? How 
could individuals living in a traditional society with no churches at all, let alone 
Congregational churches, become practicing Congregationalist Christians?  
For a church to exist, there must first be Christians. But for Christians to exist, 
there must first be a church through which they are converted and into which they are 
	   
120 
incorporated.268 This was the missionary conundrum of cross-cultural ministry during the 
first generation of encounter and one of the reasons for the delay of the mission’s 
commencement.269 Praying towns were supposed to provide a context in which Native 
Congregationalism could gradually develop rather than requiring Indian enquirers to 
adopt the English language and join communities of English settlers with which to 
“cohabit.” As far as Eliot was concerned, Native American Congregationalist Christians 
did not need to get near to the colonial English in order to get near to God. In fact, the 
reverse seemed to be more often the case. But they would need to get and remain near to 
one another.
                                                
    268 The English founders of Dedham encountered this conundrum, and asked whether persons not 
already members of a church could start a church (Lockridge, A New England Town, 26). 
 
    269 Cogley’s multifaceted explanation of the delay is the best available but omits this theological 
and missionary conundrum (John Eliot’s Mission, 18-22). 
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CHAPTER 3 
THE “CIVILITY” THAT ACCOMPANIES RELIGION: DEFINING THE TERM IN 
LITERARY, SOCIAL, AND THEOLOGICAL CONTEXTS 
 
 
Introduction 
In James Axtell’s chapter titled, “Reduce them to Civility,” the acclaimed ethno-historian 
makes the following assertion about the New English missionary agenda in general and 
praying towns in particular: “Nothing less than total assimilation to white ways would 
fulfill the uncompromising criteria of ‘civilization,’ nothing less than renunciation of the 
last vestige of their former life…In English eyes, no native characteristic was too small to 
reform, no habit too harmless to reduce.”1 He even claims the goal was “cultural 
annihilation, total and uncompromising.”2 In order to portray the New English as totally 
and uniformly critical of Native American culture, Axtell surveys and cites various 
documents produced by several persons over a century and a half’s time.  
Axtell’s approach is synchronic, and it conflates the respective perspectives of 
those he quotes in mere snippets. Eliot is the focus of his attention more than anyone else 
and therefore suffers the most from this misrepresentation. At one point in the chapter 
Axtell’s synthetic use of quotations leaves the reader with the impression that Eliot 
wanted Indians in praying towns so that Indians might be more easily “distressed” by 
                                                
1 Axtell, Invasion Within, 167. 
2 Ibid., 178. 
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colonials taking revenge upon them. That inflammatory confession was actually made by 
one Gavin Cochrane in a treatise from 1764, three quarters of a century after Eliot died.3 
A so-called “civilizing” agenda was, in fact, an explicit component of the praying 
town project. However, when consideration is given to Eliot’s use of the terms “civility,” 
“civilized,” and “civil” in their literary, social, and theological contexts, the complex 
theological impetus and shape of his vision for cross-cultural ministry in praying towns 
are better discerned. The civility-as-cultural-conformity trope seems to be the result of 
reading certain phrases out of their own literary context. Therefore this chapter provides a 
survey of several extended quotations from Eliot’s writings that contain the terms in 
question. This chapter also locates the concept of civility, as used by Eliot, in broader 
socio-historical and politico-theological contexts. The civility-as-cultural-conformity 
trope says too little by its neglect of a theological frame. It conversely claims too much 
by focusing on aspects of material culture. 
Eliot’s references to civilizing the praying Indians had to do with establishing a 
kind of civil order he thought required by God and optimal for proper ecclesiological 
order to obtain.4 The theological underpinnings of this civil order are multiple, 
conceptually overlapping, even telescoping, and organically related. They are ideological 
concepts each having a communal nature. They are the concepts of a commonwealth, a 
covenanted township, a civil government enforcing biblical laws intended to prepare 
                                                
3 Axtell, Invasion Within, 141n43, 352. Axtell cites Cochrane’s “Treatise on the Indians of North 
America Written in the Year 1764,” Newberry Library, Ayer MS 176, ch. 7. 
4 Gray rightly notes, “Civil change accompanied, indeed preceded, full religious conversion and 
church status,” but she does not explicate the theological reasons for such (John Eliot and the Praying 
Indians, 43). 
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individuals for “gospel” conversion, and the idea of a national covenant whereby God’s 
blessing or curse is corporately instigated and experienced by all citizens. 
 
The Concept of a Commonwealth 
Eliot’s oft cited statement, “I finde it absolutely necessary to carry on civility with 
Religion…” is part of a September 1649 letter included in The Glorious Progress. 5 It is 
important to notice Eliot’s enlargement of the term “civility” to mean cohabitation and 
good government as well as the flourishing of arts and trades. These things are 
components of the kind of “commonwealth” ideal that the Massachusetts Bay Colony 
founders pursued for the common good of its participants.6 
Its hard to look upon the day of small things with patience enough. I finde it 
absolutely necessary to carry on civility with Religion: and that maketh me have 
many thoughts that the way to doe it to the purpose, is to live among them in a 
place distant from the English, for many reasons; and bring them to cohabitation, 
Government, Arts, and trades: but this is yet too costly an enterprise for New-
England, that hath expended it self so far in laying the foundation of a Common-
weale in this wildernesse.7 
 
The “Common-weale in this wildernesse” to which Eliot referred was the larger 
Massachusetts Bay Colony project itself.8 This reference to the Bay Colony was placed in 
parallel with the phrase “carrying on civility with Religion” regarding Eliot’s ministry 
among Indians. Eliot argued here that the pursuit of one commonwealth had been a 
                                                
5 Winslow, Glorious Progress, 158. 
6 Hall, Reforming People. 
7 Winslow, Glorious Progress, 158. 
8 The leaders of the founding generation considered themselves on an errand, from God, into the 
wilderness of the new world (Bremer, Shaping New Englands, 9; Stout, New England Soul, 62-65). 
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distraction to the pursuit of another. The meaning Eliot intended for the word “civility” 
has to do with the components and ideals of a commonwealth or civil society. Praying 
towns were meant to offer in microcosm for praying Indians what New English 
Congregationalists sought for themselves in the new world: certain legal, political, and 
social factors that would facilitate rather than hinder Congregationalist piety. 
Eliot claimed in 1649 that the pursuit of a colonial civilization for the New 
English that would sustain their practice of Congregationalism in the new world had 
required so much energy and resources, i.e. “expenditure,” that cross-cultural ministry 
had had to be deferred. The kind of civility pursued for the sake of New English piety 
was of an order much larger and more theologically informed than behavioral mores like 
modes of dress, hygiene, basic architecture, and haircuts.9 The goal was a socio-political 
structure sympathetic to and supportive of an ideal ecclesial structure that in turn served 
optimal personal piety for the sake of interior, and social, consequences.10 The goal was a 
civil society and government whose officers would be personably accountable to the 
church’s authority and censure, as members of it, rather than tyrants over or against it.11 
David Hall notes that scholarship on New England Puritanism has focused much 
on the influence and place of seventeenth-century millennialism but not enough on the 
                                                
9 See Axtell’s criticism of praying Indians getting English-style haircuts in Invasion Within, 174-
78. Andrews provides a recent example of the claim that “civility” as a purpose for praying towns meant 
“English ideas of civilization,” including “English style homes” and “European-style” haircuts (Native 
Apostles, 27). Andrews posits the “remarkable degree of autonomy” that was “characteristic” of praying 
towns as something that obtained despite the “behavior codes” that supposedly comprised the civilizing 
agenda. Note the concessive logic. 
10 Hambrick-Stowe, Practice of Piety, 53. 
11 Only in New England at the time could a civil ruler be disciplined by the church (Hall, 
Reforming People, 114). 
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ideal of “godly rule.”12 This imbalance is reflected in Eliot studies. Massachusetts was a 
“Bible Commonwealth” that originally sought to structure society in a way biblical and, 
therefore, an exemplary “city on a hill.”13 Bible Commonwealths, like Massachusetts, 
New Haven, Plymouth, and Rhode Island, were rooted in the concept of a social covenant 
for the common good.14 The good of the whole was prioritized over the good of an 
individual.15 
The crucial feature of the social covenant, like that of the church covenant, was 
the mutual consent of citizens to one another as well as between them and the rulers they 
appointed. A covenant was an “instrument and expression of popular decision-making.”16 
While a balance between personal liberty and mutual consent was sought, the ideal basis 
for order in society was thought to be consensus rather than pluralism.17 In the Bible 
Commonwealth ideal, covenants joined the respective spheres of household, church, 
town, and commonwealth into “one great chain of order.”18 Each individual, family, 
                                                
12 Hall, Reforming People, 99. 
13 See Bremer, Congregational Communion, 107, for Bible Commonwealths as “a city on a hill.” 
14 Bremer, Puritan Experiment, 55, 84-85, 88-90; Bremer, Congregational Communion, 105. 
Bremer claims both biblical as well as socio-historical and cultural sources for the English concept of the 
covenant (Puritan Experiment, 18). Specifically, the sources were English common law and the laws for 
Israel in the Bible (Bremer, Shaping New Englands, 85). 
15 Hall, Reforming People, 16-17. Bremer notes that Hooker wrote in his Survey of the Summe of 
Church Discipline, “The highest law is to preserve the good of the whole” (Shaping New Englands, 80). 
16 Hall, Reforming People, 157.  
17 Ibid., 195. Lockridge notes that the Puritan ideal was order based on consensual unity rather 
than on repression (New England Town, 52). Bremer notes that the basis of order was consensus, not 
pluralism (Puritan Experiment, 90). 
18 Stout, New England Soul, 22. Bremer refers to these spheres existing in “concentric circles” 
(Shaping New Englands, 83). 
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congregation, town, and country was responsible for playing its part in maintaining 
order.19 Critical to having order based on mutual consent were appointed rulers who 
governed justly in the fear of God.20 Eliot appealed to Deuteronomy 1:13 twice in the 
brief Christian Commonwealth to urge the selection of wise, understanding, and 
respected men as rulers.21 
De Jong notes that Eliot’s “dominant eschatological category” was the kingdom 
of God/Christ/the Lord.22  Eliot believed it was “the Design of Christ” to “set up his own 
kingdom.”23 Eliot wrote in 1649 that his own “present work” was “to endeavour the 
setting up Christ Kingdome among the Indians.”24 He also reported in 1671 his habit of 
“importuning…sundry Ministers who live in an opportunity of beginning with a 
People…to preach to the World in the Name of Jesus, and from amongst them to gather 
Subjects to his holy Kingdom.”25 
                                                
19 Bremer, Shaping New Englands, 75-76. 
20 Ibid., 84. 
21 Eliot, Christian Commonwealth, 14a, 20b. “Take you wise men, and understanding, and known 
among you, and I will make them rulers over you” (Deut. 1:13). 
22 J.A. De Jong, As the Waters Cover the Sea: Millennial Expectations in the Rise of Anglo-
American Missions, 1640-1810 (Kampen, Netherlands: J.H. Kok, 1970). For a discussion of “Eliot on the 
kingdom,” see 73-76. 
23 Eliot and Mayhew Jr., Tears of Repentance, 260, 261. See also Whitefield, Light appearing, 
192. 
24 Whitefield, Light appearing, 192. 
25 Eliot, Brief Narrative, 402. 
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Eliot’s conception of the kingdom of God clearly included a political dimension.26 
De Jong notes that for Eliot, “Christ’s reign had to be felt in civil affairs.”27 Eliot pursued 
a Christian or “holy” commonwealth ordered by biblical principles and ruled by genuine 
saints as the way of promoting the kingdom of Christ.28 Nation-states should look to the 
Christian scriptures for their “platform” of government rather than enshrining “the idol of 
humane wisdom.”29 On the international stage, Christ’s reign through the holy 
government of Christian nations would break that “dirty Religion” of Catholicism and the 
Antichristian kingdom of “civil states complicated with it.” This would occur “according 
as it is written” in “Daniel 2:34, 35, &c.”30 When the “Divine Form of Civil 
Government…may be in all Places of Power and Rule,” then “all the World would 
                                                
26 De Jong notes “several dimensions” of Eliot’s view of the Kingdom of Christ: “rule over 
individual Christians, over the church, over civil governments, and over his eternal kingdom in heaven” 
(74). Rooy quotes Eliot’s summary of the fourfold nature of the Kingdom of God in Eliot’s Indian Primer: 
“our holy in-being in Christ, our church communion, being under his government in this world, and also in 
Heaven forever.” Rooy, Theology of Missions, 229, citing Eliot, Indian Primer or, the Way of Training up 
of Our Indian Youth in the Good Knowledge of God, in the Knowledge of the Scriptures and in an Ability to 
Read, (Cambridge, MA, 1669), 14-15. Note Robert Bruce Mullin’s contention that the holy commonwealth 
philosophy and practice of the Puritans in New England separated church and state to a degree previously 
“unheard of” in English society. Mullin, “North America,” in A World History of Christianity, ed. Adrian 
Hastings (Grand Rapids, MI: Eerdmans, 1999), 420. 
27 De Jong, As the Waters Cover, 76. 
28 See Eliot, Christian Commonwealth. Eliot also wrote to Baxter that Christ rules “not 
by…personal presence…but by putting Power and Rule into the Hands of the Godly, Learned in all 
Nations” (6 July 1663, 432). See also Eliot, Communion of Churches, 35. Eliot suggested godly gentry of 
the land [England?] should be ruling elders and deacons for the strengthening of churches and the honor of 
those serving. 
29 Eliot, Christian Commonwealth, 10b. 
30 Ibid., 4a. See also 8b where Eliot claimed this judgment of Antichrist is also prophesied in Dan. 
7:10. 
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become a Divine Colledge,” enabling a “divine Form of Church-Government” in all 
places as well.31 
Eliot said in a letter to English pastor Thomas Thorowgood, published in 1660, 
that New Englanders had suffered “wilderness-temptations.” He thereby cast colonists in 
the place of Israel after their deliverance by God from bondage in Egypt. Eliot said New 
Englanders had undergone “trying times, and places, Deut. 8.” The citation of 
Deuteronomy 8 was meant to remind Thorowgood of that biblical chapter in which Israel 
was told to remember the exodus. The Israelites were to remember the covenant God had 
made with them after the exodus and the commandments that were its stipulations. They 
were to obey the commandments of God in order to receive God’s conditional promise of 
the land of Canaan. God had tested Israel and taught them obedience by way of humbling 
hunger in the wilderness. God had miraculously provided manna for their food and taught 
them to live by trusting the Word of God. God disciplined them as a father does a son.  
Eliot immediately followed this citation of Deuteronomy 8 with, “…there must be 
more then golden hopes to bear up the godly wise in such an undertaking, but when the 
injoyment of Christ in his pure Ordinances is better to the soul, than all worldly comforts, 
then these things are but light afflictions, come they never so big in the eye of reason.” 32 
                                                
31 Eliot to Baxter, 6 July 1663, in Clark, Eliot Tracts, 433. See also Whitefield, Light appearing, 
192. Eliot said God “shakes” nations, including England, by way of historical events so they will “go to 
Scriptures” for the unshakable foundation of godly government. The concept of God “shaking” the nations 
is an allusion to Hag. 2:7-8. 
32 Eliot, “Learned Conjectures,” 423-24. Eliot followed that immediately with, “I remember, we 
were wont to use unto each other this proverb, before we came, that brown bread and the Gospel is good 
chear, and through grace we have learned that lesson a little further in this place, namely, that no bread and 
the Gospel is so good a choise, as that we have been (in our poor measure) thankful for the one when we 
have been crying for the other.” 
	   
129 
Eliot felt himself part of building a commonwealth for the sake of getting nearest to God 
by way of Congregationalist piety. Praying towns were to be places where praying 
Indians could practice “cohabitation, Government, Arts, and trades” for the purpose of 
their experience of Christ’s presence in pure, covenanted, and “fixed” congregations. 
Praying Indians would enjoy such a commonweal as church members who cared 
for one another and others with the resources availed them via a liberal arts education and 
participation in the colonial economy. Linda Gregerson frames the praying towns as 
“commonwealths of the Word” where “hopeful” Indian converts could gain the literacy 
and kind of settled communitarian experience that were crucial components of 
Congregationalist piety.33 Like Gregerson, both Dane Morrison and Michael Clark 
suggest the establishment of praying towns was analogous to the Puritans’ own flight 
from Archbishop Laud’s England for a new and, eventually, abundant life in the new 
world. The Bible Commonwealths, either as colony or praying town, were to be 
exemplary “cities on a hill” attracting the imitation of others and earning the approbation 
of God.34 From small beginnings, they would be greatly blessed one day. 
Theodore Dwight Bozeman relates Eliot’s interest in praying towns to the 
political theology he espoused in the “millennial tract” titled, The Christian 
Commonwealth.35 Eliot noted in this treatise for readers in Interregnum Old England that 
it was his ministry among the Indians that first provoked his thinking about what the 
                                                
33 Gregerson, “Commonwealth of the Word.” Gregerson says neither literacy nor “cohabitation” 
was a simple endeavor (80). 
34 Clark, introduction to Clark, Eliot Tracts, esp. 15-30; Morrison, Praying People, 126. 
35 Bozeman, To Live Ancient Lives, 274-75. 
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proper “biblical” form of civil government might be.36 It is a rare early colonial example 
of a theological construction instigated by questions arising from an experience of cross-
cultural ministry. Both Bozeman and James Holstun are correct to focus their respective 
studies of Eliot’s intention for the praying towns on the content of this document.37   
The Christian Commonwealth is predominantly an explanation of a system of 
democratically elected rulers set over groups of ten(s), fifties, hundreds, and thousands 
for the sake of distributing the burden of governance. Eliot believed this pattern of civil 
government was mandated by Moses’s example, upon the advice of Moses’s father-in-
law, Jethro, in Exodus 18:21-22.38 If the Bible were a people’s “onely Magna Charta,” if 
that people organized both civilly and ecclesiastically according to the Scriptures, then 
they would be “the Lord’s people, led by him alone in all things.”39 Eliot extolled the 
values of cohabitation and fixity, cohesion and harmony, as well as order and the 
common good. A simple economy was encouraged; mobility was not.40 
On the day the praying Indians at Natick officially constituted themselves a town 
by way of a town covenant, Eliot, as a part of the occasion, “expounded to them the 18th 
of Exodus (which [he] had done severall times before).” In his account of this day in 
                                                
36 Eliot, Christian Commonwealth, 6b-7a. Bozeman notes that in the earliest reference to praying 
towns (in Shepard’s Clear Sun-shine and Winslow’s Glorious Progress), only practical reasons are stated 
for their formation; only later did Eliot posit a theological rationale (Bozeman, To Live Ancient Lives, 271). 
37 Holstun, A Rational Millennium. 
38 Hall notes that Eliot was “unique in turning back so emphatically to the Old Testament” 
(Reforming People, 120). Bremer notes, though, that John Davenport appealed to Exod. 18:21 for the kind 
of men that freemen with suffrage should choose as magistrates (Puritan Experiment, 90, no citation). 
Bremer uses Davenport as representative of New England ideals regarding town governance. 
39 Eliot, Christian Commonwealth, 9b, 6b. 
40 Bozeman, To Live Ancient Lives, 279-81. 
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Strength from Weakness (1652), Eliot also recounted the Indians’ selection of rulers for 
themselves. He said that by observing them do this, “the Lord was pleased to minister no 
small comfort unto [his] spirit.”41 It was praying Indian competence in English-style and 
Mosaic “civil” self-governance that pleased Eliot, not their wearing of English britches. 
After the restoration of the Stuart monarchy in 1661 the General Court in 
Massachusetts banned Eliot’s Christian Commonwealth for content such as, “Christ is the 
only right Heir of the Crown of England…and of all other nations.”42 Copies of it were 
publically defaced in Boston and Eliot made to recant its anti-monarchial position.43 
Bozeman notes that the little book’s proposal not only implicitly contradicted the political 
organization of Old England but also the Bay Colony.44 Eliot’s experience in cross-
cultural ministry instigated ideas that were perceived as subversive. Although the book 
was suppressed, Natick remained a living laboratory of Eliot’s political theology. It was 
in regards to political organization that Eliot considered the Indians an “abrasa tabula 
                                                
41 Whitefield, Strength out of Weaknesse, 226-27 (brackets original). 
42 Eliot, Christian Commonwealth, 5b.  
43 Eliot’s admission in 1661 that monarchy was “a form of government deduced from Scripture” 
was a shrewd observation but not an acknowledgement that monarchy was a form of government correctly 
derived from reading the Bible in a more appropriate inductive manner. This contradicts Cogley’s claim 
that Eliot changed his view on the monarchy (John Eliot’s Mission, 115). On reasons for the condemnation 
of the book by the Massachusetts General Court, see ibid., 114-15. Axtell also notes praying towns were 
Eliot’s experimental implementation of the ideas expressed in The Christian Commonwealth (Invasion 
Within, 141ff.) but wrongly characterizes that treatise as “an expression of theocracy so extreme that upon 
its publication it was burned by the public hangman.” Rather, it was a matter of the magistrates navigating 
the politics of the Restoration in light of Eliot’s denunciation of monarchies. 
44 Bozeman claims that Eliot’s proposal “implied a severe critique of existing New England 
institutions” like governorships and the General Court. He says that is why it was banned (To Live Ancient 
Lives, 274). 
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scraped board.”45 Although Eliot was not necessarily pursuing the millennium in the 
founding of praying towns, he was taking the opportunity to implement the form of 
civility he thought most scripturally archetypal and primitivist.46 
Congregationalist hegemony in both civil and religious spheres in Massachusetts 
deteriorated over the course of the seventeenth century. The percentage of colonists 
interested in Congregationalist piety diminished over time. Yet the praying towns 
remained as bi-cultural throwbacks to the Bible Commonwealth ideal of the first 
generation represented by Eliot. They were for Eliot, at least, an implicit critique of the 
way things were among the New English colonists.47 Eliot’s Congregationalist drive for 
“scriptural forms” in all things private and public, ecclesial and civil, provided a point of 
reference beyond his own culture and against which he assessed his own culture and that 
of others. 
 
 
                                                
45 Bozeman, To Live Ancient Lives, 268. Eliot referred to the Indians as such in his “Learned 
Conjectures,” 426. Andrews says Eliot used the phrase “tabula rasa” in reference to Native religion, citing 
Light appearing (Andrews, Native Apostles, 25). I have not been able to find such a reference in the Eliot 
tract. 
46 Bozeman, contra Cogley, “The Millenarianism of John Eliot, ‘Apostle’ to the Indians” (PhD 
diss., Princeton University, 1983), claims that nowhere in Eliot’s writings did he claim that the millennium 
would be inaugurated by the founding of praying towns (To Live Ancient Lives, 82-85, 273n19). Bozeman 
says that the formation of praying towns, baptismal controversies, and church discipline are “scarcely 
intelligible without discernment of the underlying [primitivist] drive to return, recover, simplify, and 
eliminate” (ibid., 139). 
47 Breen, Transgressing the Bounds, 154. Breen says praying Indians provided Eliot an 
opportunity to implement the internationalist ideas expressed in The Christian Commonwealth. She claims 
that in Eliot’s mind the Indians might have reached “greater heights of social perfection” in the praying 
towns than the English colonists did or could have. Bozeman notes that Eliot did not point European 
readers of The Christian Commonwealth to Natick as a model of what he was proposing (To Live Ancient 
Lives, 274-75). 
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Praying Towns as Towns 
In an August 1649 letter published in the tract, The Light Appearing More and More 
Toward the Perfect Day (1651), Eliot emphasized the fact that Indians themselves had 
requested a praying town. He clearly meant by “civility” a kind of Indian cohabitation 
and civil government he thought essential to having a church and, especially, “the 
ordinances of Christ” among the church. 
Surely Sir, your chief work of this nature now is to follow this Indian work which 
sticks in the birth for want of means. You would marvel if I should tell you how 
they long to come into a way of civility by co-habitation, and by forming 
government among themselves, that so they being in such order might have a 
Church and the Ordinances of Christ among them; but want of a Magazine of all 
sorts of tools and materials for such a work, is the present impediment.48 
 
The impediment to “civility” mentioned here is the lack of tools and other materials for 
the building of a town by the Indians themselves. There was a “want of means” that 
caused “this Indian work” to “stick in the birth.” The New English town was the proto-
type for praying towns.49 Significant theological and political ideals were applied in the 
formation of towns in the first few decades of the Bay Colony. Political theology and 
previous experience in England, as well as transatlantic ties to the Old World, naturally 
influenced the kind of economic structure and materials that were employed in colonial 
towns, including praying towns. 
Between 1520 and 1640 the population of England doubled, the landed class 
tripled, the middle class grew, and more men availed themselves of a university 
                                                
48 Whitefield, Light appearing, 186-87 (italics original). 
49 Bremer, Puritan Experiment, 203. 
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education.50 A revolution of sorts occurred in a “great migration” to the colonies in the 
1630s and 1640s where migrants experienced a much more landed society and more 
equality than was in England at the time.51 The town was the most basic civil structure 
around which even this agrarian life in the Bay Colony was organized. The Bible 
Commonwealths were not aristocratic led plantations like, for example, Virginia or 
Maryland. They were not feudal serfdoms or encomiendas. The New English towns of 
the Bible Commonwealth of Massachusetts were agrarian, corporatist, exclusivist, and 
built upon family and church stability. 
Kenneth Lockridge studied the first hundred years of Dedham, Massachusetts, the 
New English town adjacent to Natick and with which the Natick Indians were in frequent 
legal dispute over land and borders.52 Lockridge calls Dedham, founded in 1636, an 
experiment in “Christian utopian closed corporate community.”53 He says its “obvious 
origin” was in “Puritan ideology.”54 Observing that Dedham took two years to finally 
institute, Lockridge claims it was more complicated to establish a town in New England 
than a church, even.55 Roughly eighty-five percent of the residents were farmers who 
                                                
50 Bremer, Puritan Experiment, 27. 
51 Hall, Reforming People, 64-65. 
52 Lockridge, New England Town, 83ff.. See esp. Jean O’Brien, Dispossessing… 
53 Bremer (Puritan Experiment, 101ff.) and Bozeman (To Live Ancient Lives, 348) both follow 
Lockridge in this description. Bozeman rejects Cogley’s claim that Eliot thought the founding of the 
praying towns would inaugurate the millennium. Towns were utopian without being eschatological. What 
mattered most was a supposedly biblical pattern or at least principles that organized society (To Live 
Ancient Lives, 273n19). I follow Bozeman here. 
54 Lockridge, New England Town, 17. 
55 Ibid., 29. 
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lived in homes near one another, placed around a centrally located meetinghouse with the 
fields on the outskirts of town.56 Other residents would supply specialized needs of the 
economy through the vocations of blacksmithing and milling among others.57 
When Natick was established, praying Indians were already selling a variety of 
seasonal goods in market, including brooms, eel pots, baskets, turkeys, fish, and several 
kinds of berries. Orchards were planted on praying town estates and land plowed for 
planting. Eliot obtained spinning wheels for Native women who wanted to learn to spin. 
There were praying Indian carpenters.58 Morrison concludes that Eliot failed in his 
attempt to acculturate praying Indian Christianity in praying towns, not by introducing 
them to English wares, which they wanted, nor by introducing them to the economic 
practices of colonists, but by not teaching praying Indians well enough the business 
practices they needed to succeed.59 
Dedham was established upon the principles of mutuality, or collectivism, and 
social hierarchy.60 Lockridge notes the mood of the town covenant was “community and 
order.”61 The ideals of true Christian faith, Christian love, mutual comfort, and 
encouragement were noted as goals and the modus operandi.62 The wrath of God was 
                                                
56 For the statistic, see Lockridge, New England Town, 69. 
57 Ibid. 
58 Morrison, Praying People, 85-87. 
59 Ibid., 161-63. 
60 Lockridge, New England Town, 10-11; Hall, Reforming People, 63. 
61 Lockridge, New England Town, 10-11. 
62 Ibid., 5. 
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expected to fall on disorderly communities that allowed sin among them.63 Therefore, 
offenders were to be placed under the supervision of “upright” townspersons.64 
Occasional town meetings were participatory. In fact, Hall says there was a “vigorous 
culture of participation” in the New England Puritan town, with residents “versed in the 
repertory of private meetings, conventicles, and fast days” as public means of grace.65 A 
board of selectmen was regularly chosen to govern and thereby serve as “guardians of the 
social order.”66 The public service of a selectman included the mentoring of another man 
who would later take his place in succession if voted by town members to do so.  
Towns were “homogeneous villages.”67 Newcomers had to be admitted by 
popular vote. Excluded were persons who could not support themselves or who were 
considered “prophane” and a threat to the Christian character and harmony of the 
community.68 The whole town attended the worship services of the sole church in it and 
supported the church whether members of it yet or it. Those not yet admitted as members 
of the church hoped to be so some day.69 Living in the town together gave opportunity for 
residents to observe candidates for church membership and assess whether or not they 
                                                
63 Lockridge, New England Town, 7, 31. 
64 Ibid., 15. Bremer says the ideal that neighbors were to be brothers and each neighbor his 
brother’s keeper was something “taken seriously” (Shaping New Englands, 86). 
65 Hall, Reforming People, 70-73. 
66 Lockridge, New England Town, 8638-40. 
67 Ibid., 72. 
68 Hall, Reforming People, 58. 
69 Lockridge, New England Town, 30. 
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were “fit matter.”70 Reverend John Allin, the first minister of Christ Church, Dedham, 
thought the town provided an opportunity for “enjoying Christ in his ordinances” not 
afforded Puritans like himself in Old England in the 1630s.71 Though not theocracies, 
since ministers could not hold public office, the ideal New English town, like the 
churches in them, was designed to be autonomous, exclusive, and united.72 Lockridge 
says the town and church were coexistent creations of the same impulse; they were two 
fundamental aspects of the perfect Christian community.73 
This picture of the ideal Puritan town in early Massachusetts provides a frame in 
which to understand Eliot’s intentions for the praying towns.74 His own town of Roxbury, 
Massachusetts was one with a higher than average percentage of town residents as church 
members.75 His church was one in which many congregants had followed him to the New 
World. It was smaller, less diverse, and more resistant to economic and cultural change 
than some of the larger towns, especially Boston.76 Tapping into both his ecclesiological 
                                                
70 Lockridge, New England Town, 27, quoting John Allin, “Brief History of the Church of Christ at 
Dedham in New England” (1648), repr. in Purtians in the New World: A Critical Anthlogy, ed. David D. 
Hall (Princeton, NJ: Princeton University Press, 2004). Rev. Allin was pastor of the Dedham Church. 
71 Lockridge, New England Town, 82-85, 23, quoting John Allin, Defense of the Answer Made 
unto the Nine Questions or Positions Sent from New England (London, 1648), n.p. 
72 Lockridge, New England Town, 23-24. Hall says that theocracy is the least adequate 
interpretation of New England (Reforming People, 180). 
73 Lockridge, New England Town, 30. Bremer describes the church as the soul of a New English 
town, the family as its heart, and its school(s) as its mind (Puritan Experiment, 106). 
74 Rivett, in “Empirical Desire” (34), is not quite correct to say praying towns were intended to 
“mirror” English congregations. They were to mirror English towns for the sake of Indian congregations, 
both English and Indian congregations reflecting the Congregationalist polity Eliot perceived in the New 
Testament. 
75 Bozeman, To Live Ancient Lives, 283-84. 
76 Ibid., 282-83. 
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convictions and transatlantic personal experience, he could conceive of praying towns as 
stable utopian closed corporate communities where multiple Indians interested in 
appropriating Congregationalist piety might do so as one another’s covenanted neighbor, 
brother, and keeper.77 
Eliot wrote in 1653 that God had sent the saints to New England for the 
conversion of the Indians and the “enlargement” of Christ’s kingdom.78 Praying towns 
were to be, for the praying Indians, places of religious liberty, civil order, and social 
peace analogous to the Congregationalists’ own intended experience of refuge in the new 
world from the constraints and persecutions that at times obtained in England.79 
…and were these in a fixed cohabitation, who could gain-say their gathering 
together into a holy Church-covenant and election of Officers? and who can 
forbid that they should be baptized? And I am perswaded that there be sundry 
such among them, whom the Lord will vouchsafe so far to favour and shine upon, 
that they shall become a Church, and the Spouse of Jesus Christ, and among 
whom the pure and holy Kingdome of Christ shall arise, and over whom Christ 
shall reigne, ruling them in all by his holy word.80 
 
In 1655 Eliot wrote about the founding of Natick in “A Brief Narration of the 
Indian Proceedings in Respect of Church-estate.” The narrative reflects again the fact that 
civility had to do primarily with self-government. Civility was the provision of the kind 
                                                
77 Rooy rightly notes that for Eliot, civility in preparation for religion meant “community living 
and self support” (Theology of Missions, 237). 
78 Eliot and Mayhew Jr., Tears of Repentance, 261. See also Eliot, Late and Further 
Manifestation, 304. 
79 By “religious liberty” here I mean their freedom to practice their religion. Eliot expounds briefly 
on the hardships of life in New England before stating that “the injoyment of Christ in his pure Ordinances 
is better to the soul, than all worldly comforts [left behind in England].” See Eliot, “Learned Conjectures,” 
423-24. For references to the persecution of praying Indians by Native Americans, see Harold W. Van 
Lonkhuyzen, “A Reappraisal of the Praying Indians: Acculturation, Conversion and Identity at Natick, 
Massachusetts, 1646-1730” in Vaughan, New England Encounters, 210. 
80 Whitefield, Light appearing, 205. 
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of political support and social base presumed prerequisite for properly ordered 
congregations as the abode of God. These congregations would be the bodies in and 
through which Christ would then present himself, or dwell. They would be the bodies in 
and through which Christ would extend his kingdom. 
After I had spent my poor labours among the Indians for the space of neer four 
years, it pleased God to stir up in them a great desire of partaking in the 
Ordinance of Baptism, and other Ecclesiasticall Ordinances in way of Church 
Communion. But I declared unto them how necessary it was, that they should first 
be Civilized, by being brought from their scattered and wild course of life, unto 
civill Co-habitation and Government, before they could, according to the will of 
God revealed in the Scriptures, be fit to be betrusted with the sacred Ordinances 
of Jesus Christ, in Church-Communion. And therefore I propounded unto them, 
that they should look out some fit place to begin a Towne, unto which they might 
resort, and there dwell together, enjoy Government, and be made ready and 
prepared to be a People among whom the Lord might delight to dwell and Rule.81 
 
Eliot did not believe the civil structure of a town was prerequisite to be 
“Christian” in some vague or merely moralistic way. He clearly stated it was prerequisite 
to Congregationalist piety, being manifest in godly church communion that was made 
visible in the ordinances, culminating in the Lord’s Supper. He believed he had derived 
both town and church order from “the will of God in Scriptures.”82 The Natick town 
covenant itself declared both the commitment and expectation of its signers that, “[God] 
shall rule us in all our affaires, not onely in our Religion, and affaires of the Church 
(these wee desire as soone as wee can, if God will) but also in all our works and affaires 
in this world, God shall rule over us. Isa. 33:22. The Lord is our Judge, the Lord is our 
                                                
81 Eliot, Late and Further Manifestation, 303. 
82 Cotton Mather clearly refers to “Town Order” as the purpose of praying towns (Life and Death, 
107-8. 
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Law-giver, the Lord is our King. Hee will save us.”83 Eliot would refer to and quote 
Isaiah 33:22 as a key text for his argument in The Christian Commonwealth.84 In order to 
experience the very holistic salvation of the Lord, one must submit to his rule, via his 
Word, in all “works and affaires in this world.” 
The phrase “scattered and wild course of life” had more to do with the semi-
nomadic nature and tribal organization of the Indians than it did with any habits of 
hygiene. Axtell is wrong to impute to Eliot the attitudes of other authors or the meaning 
of words they used because of Eliot’s use of words like “confused,” “unfixed,” and 
“ungoverned.”85 Eliot’s tone lacks the condescension of Cotton Mather’s and is less 
critical toward the Indians in his choice of terms versus even his mission associates like 
Daniel Gookin and Richard Mather.86  
                                                
83 Whitefield, Strength out of Weaknesse, 227; Mather, Life and Death, 107-8. 
84 Eliot, Christian Commonwealth, 9a, 11b (citing Isa. 33:22). 
85 Axtell, Invasion Within, 133. 
86 Gookin was more apt to use the term “barbarous” and its variations, at least in writing. See 
Gookin, Historical Collections, 3 (“barbarous Indians”), 32 (“wild and barbarous”), and 83 (“poor brutish 
barbarians”), especially. That last reference is in the midst of the most critical description of Native 
American culture in Historical Collections: “for these, excepting their rational souls, are like unto the wild 
ass’s colt, and not many degrees above beasts in matters of fact.” Note, though, that Gookin did claim the 
Indians had rational souls. He was speaking of their culture and lifestyle, that is, their practices or “matters 
of fact,” rather than their essential nature or special classification. Richard Mather’s use of the term 
“rubbish” in reference to the Indians (Eliot and Mayhew Jr., Tears of Repentance, 265) should be 
understood in relation to the biblical motif of post-exilic temple (re)construction. The term is an allusion to 
Hag. 1:4. Mather was writing in ecclesiological and eschatological terms here as much as, if not more than, 
cultural or anthropological terms. Yet Ola Winslow notes Mather’s use of the term in alleged 
contradistinction to Eliot’s view of essential Native American equality with the New English (Winslow, 
John Eliot, 189). 
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In Communion of Churches (1665) Eliot wrote the following concerning 
“Colonies, or new Townes [which] are to be erected in the Wildernesses, or [in] any 
unhabited places in the world…”: 
It is a singular point of wisdom and love, to manage such a design religiously, so 
as that God may go with them, and dwell in the midst of them. And therefore it is 
necessary that they have the Ministry of Gods Word, and some other godly 
persons with them, who may carry on Church-work among them. 
 
A bit later on the same page, Eliot wrote the following about potential removals, or 
changes of location: 
when a whole Church or the major part thereof, do remove their dwellings, and 
transplant themselves into some other place; great care is to be had, that Christ 
may go with them that go, and that Christ may tarry, and not depart from them 
that tarry…87 
 
The establishing of towns should be managed “religiously.” Eliot had great 
concern that groups of Christian individuals or families organize and conduct themselves 
in such a manner as a town together that he thought prerequisite for proper church order 
and the presence of Christ. Eliot was concerned that “a whole Church or the major part 
thereof” neither abandon Christ nor be abandoned by him as the result of improper 
civility or the lack thereof. Consensus among a people living together must be maintained 
to prevent “alienation of affection.”88 Any “high disturbers” of the town order must be 
suppressed by civil power.89 For Eliot, both the New English and Native could live in an 
                                                
87 Eliot, Communion of Churches, 26. 
88 Ibid., 25. 
89 Ibid., 33. Eliot cited Deut. 17:10-13 and Zech. 13:3, 6. 
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uncivilized way. Towns provided the proper civil context for churches and churches 
provided the proper reason for towns. 
 
A Political, Not Cultural, Preparativo 
In The Christian Commonwealth, Eliot asserted the preparatory nature of proper civil 
polity and government for “a more neer approach to Christ in Church-fellowship, and 
Covenant.” He wrote: 
A willing subjection of a mans self to Christ in this [civil] Covenant, is some 
hopeful sign of some degree of faith in Christ, and love to God, and as a good 
preparativo for a more neer approach to Christ in Church-fellowship, and 
Covenant: he that is willing to serve Christ by the Polity of the second Table 
civilly, is in some degree of preparation to serve him, by the Polity of the first 
Table Ecclesiastically.90 
 
By first and second “Tables” Eliot meant the two “tablets” of the Decalogue, or 
Ten Commandments. Puritans believed the first tablet contained the first four 
commandments regulating human relationship toward God. The second tablet referred to 
the final six commandments that regulated relationships between human persons. Eliot 
wrote to Shepard in 1647, “That which I first aymed at was to declare & deliver unto 
them the Law of God, to civilize them, which course the Lord took by Moses, to give the 
Law to that rude company because of transgression, Gal. 3.19. to convince, bridle, 
restrain, and civilize them and also to humble them.”91 What Eliot meant by “humbling” 
is what Calvin called the first use of the Mosaic law in this Christian era: the revelation of 
God’s unattainable standards so that unconverted persons realized they were sinners and, 
                                                
90 Eliot, Christian Commonwealth, 13b.  
91 Shepard, Clear Sun-shine, 124 (italics original). 
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in desperation, appealed to God for mercy.92 The second use of the law in the Reformed 
tradition is called the “civil” use of it: the restraint of evil for the common good. 
Galatians 3:19 is an important text in the theological discipline of biblical 
hermeneutics, i.e. the way a reader understands, on the Bible’s own terms, the 
relationship between the Old and New testaments, or between the “law” of Moses and the 
“gospel” of Jesus Christ. In the Authorized Version the verse reads, “Wherefore then 
serveth the Law? It was added because of the transgressions, till the seed came, unto the 
which the promise was made: and it was ordained by Angels in the hand of a Mediator.” 
The Reformed and primitivist Eliot read in the Bible that God’s way of revealing the 
messianic seed of Abraham to a people was to first give them the law as a “guardian” or 
“pedagogue” (Galatians 3:24-25). This was the divine modus operandi in redemptive 
history and in the personal lives of those who would become Christians. 
Edmund Morgan noted in Visible Saints that both Thomas Hooker and Thomas 
Shepard said a person could be outwardly “civil” by obeying God’s commands yet be 
without love to God in his or her heart. Therefore, though civil, that person would be no 
different than the “vilest sinner” from God’s perspective.93 The term was used by those 
two New English ministers in that discursive context as having to do with biblical moral 
injunctions rather than extra-biblical cultural components. As it did for Hooker and 
Shepard, the term “civility,” for Eliot, connoted biblical commands and precedents.  
                                                
92 Solberg, Redeeming the Time, 38, citing John Calvin, Institutes of the Christian Religion, ed. 
John T. McNeill, trans. Ford L. Battles, 2 vols. (Philadelphia: Westminster Press, 1960), 1:354-66 (II, vii, 
6-17). See also Ernest F. Kevan, The Grace of Law: A Study in Puritan Theology (London: Carey 
Kingsgate Press Limited, 1976). 
93 Morgan, Visible Saints, 120-1. 
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Eliot thought of a legal structure and its civil government, informed by “Moses 
his judicials,” to be an agency of conversion as well as an expression of it. In the same 
letter to Shepard noted above, Eliot thought the interest of several Indians to live in the 
“English manner” of social organization was a “motion in them…of the Lord.” He went 
on to say he hoped that, “this mind in them was a preparative to imbrace the Law and 
Word of God.”94 He believed God was stirring among the Indians an interest in the legal 
structure and moral society of the Bible Commonwealth. It was a stirring of their souls 
that he hoped was preparing them to accept the “Law” of God more explicitly found in 
Scripture since he believed God’s pattern was to give a people the Law before giving 
them church estate or gospel order. Ideally, the Law would precede even Christ himself. 
The propriety of civil governments enforcing the four laws of the first tablet was 
the crux of the controversy between Massachusetts Bay Colony magistrates and Roger 
Williams.95 In Communion of Churches Eliot claimed a person’s submission to the 
second tablet, enforced by a civil authority, would prepare that person for subjection to 
first tablet regulating worship. Discipline pertaining to the first tablet was the purview of 
the local congregation as well as the civil government. Eliot appealed to Deuteronomy 
17:10-13 as biblical warrant for capital punishment in the enforcement of “Order and 
Peace in Ecclesiastical Government.” He said, “Order is better than any of our lives. It is 
                                                
94 Shepard, Clear Sun-shine, 124. 
95 See Edwin S. Gaustad, Roger Williams (New York: Oxford University Press, 2005); Edwin S. 
Gaustad, “Historical Introduction,” in The Bloudy Tenent of Persecution, for Cause of Conscience 
discussed in a conference between Truth and Peace…. (1644), ed. Richard Groves (Macon, GA: Mercer 
University Press, 2001); Edmund S. Morgan, Roger Williams: The Church and the State (New York: 
Harcourt, Brace, & World, 1967); Ola E. Winslow, Master Roger Williams: A Biography (1957; repr., New 
York: Octagon Books, 1973). 
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a greater good to preserve Order, then to preserve the lives of the wilfull and obstinate 
violaters thereof.” Ecclesial authorities, though, either from individual congregations or 
representing councils of churches, should not “usurp” or commandeer civil authority. To 
do so would be to act as “AntiChrist.” Ecclesial bodies must “keep a clear distinction, 
betwixt Civil and Ecclesiastical Power, and not to meddle, or in the least intrude or 
intrench upon Civil Authority.”96 
When a praying Indian is asked to explain in Indian Dialogues what he means by 
the “heavenly riches” he has “bent his mind” to “look after,” he responds with six 
enumerated points. The fifth of six “true riches which we [praying Indians] spend our 
time to seek after,” he says, is: “The knowledge of the means of grace, the ordinances of 
God; whereby we walk with God in ways of civil government and good order. And in the 
ordinances of worshipping God, in the sanctifying of the Sabbath, and walking in the 
communion of the saints, by the Word of God, and prayer, and singing of Psalms.”97 Eliot 
here named “ways of civil government and good order” as ordinances of God. More 
important to the argument that praying towns were for the purpose of praying Indians 
                                                
96 Eliot, Communion of Churches, 33. The full text reads: “8. And in civil Order, he that doth not 
submit unto and rest in (as to peace and order) the sentence of the Supreme Power, is guilty of a Capital 
Offence, and ought to be put to death, by the Law of God, Deut. 17.10, 11, 12, 13 and the reason is; 
because Order is better than any of our lives. It is a greater good to preserve Order, then to preserve the 
lives of the wilfull and obstinate violaters thereof. And the loss of Order and Peace in Eclesiastical 
Government, in the way of the Churches, is of greater consequence, then the loss of their lives Zec. 13. 3, 6. 
9. All things that are commended or committed to Civil Authority, either from the Churches, or in behalf of 
the Churches, and Religion, are to be resolved, and acted by the National Council. Where great care is to be 
had, to keep a clear distinction, betwixt Civil and Ecclesiastical Power, and not to meddle, or in the least 
intrude or intrench upon Civil Authority. The usurpation of Antichrist upon the Civil Authority, must ever 
keep the Ecclesiastical Councils in a vigilant fear of that aspiring pride: a worm too apt to breed and grow 
in the breasts of learned, and eminently gifted men, if there be not a vigilant spirit of mortification, and 
humble subjection unto Order.” 
97 Eliot, Indian Dialogues, 67-68. 
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getting near to God is that Eliot also claimed that “ways of civil government and good 
order” were means of grace. 
It is theologically significant that Eliot mentions civil ordinances before ecclesial 
ordinances. Civil government was to be a preparativo both at the socio-cultural and 
personal levels for the individual and corporate experience of Congregationalist piety. 
Civil government and its officials were to promote and uphold a socio-political milieu 
conducive to Congregationalist piety.98 This is what colonial Congregationalists meant by 
referring to civil magistrates as “nursing fathers” of the church.99 Eliot intended the 
praying towns to be places in which individuals experienced such a fluidity between 
congregational membership and civic participation that it might seem as if they were 
“already in heaven.”100 This kind of getting near to God was part of the blessing to be had 
by a society seeking first the kingdom of God.101 On the final page of Christian 
Commonwealth, Eliot wrote, “The written Word of God is the perfect Systeme or Frame 
of Laws, to guide all the Moral actions of man, either towards God or man.”102 
                                                
98 Hambrick-Stowe claims that “everything” in church and state was intended to serve personal 
piety (Practice of Piety, 53). 
99 See Hall, Reforming People, 123-27 on the two separate but equal spheres of church and state in 
New England and, in particular, the concept of magistrates as nursing fathers. 
100 Hall, Reforming People, chap. 5, “‘Already in Heaven’? Church and Community in Cambridge, 
Massachusetts.” 
101 The praying Indian who enumerated six kinds of “true riches” had just told the enquirer, “God 
commandeth us in his word, Seek first the kingdom of heaven. As for these earthly riches, they shall be 
added to you, so much as you need” (italics original). This is a quotation of Matt. 6:33. The enquirer had 
requested explanation of the “heavenly, and eternal” riches that the praying Indian said, “we have spent 
these twenty years in seeking chiefly after heavenly riches, for so God commandeth us in his word” (Eliot, 
Indian Dialogues, 67-68). “These twenty years” is a reference to living at Natick from 1650 to 1670. 
102 Eliot, Christian Commonwealth, 35. 
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David Thomson argues that both Thomas Shepard and John Eliot developed 
“preparationism” as a response to the Antinomian crisis of the 1630s.103 Thomson claims 
that because Eliot viewed religion as a public experience, “civility” for him meant “civil 
religion.”104 Thomson thus frames Eliot’s “civil gospel” as a religious matter itself not 
motivated by “white racism” on his part.105 He correctly notes that the legal prohibitions 
in praying towns were merely “fine print” to a “labor-intensive, external, public-sphere 
religion.”106 Thomson’s perspective is helpful in that it attempts to read the term in Eliot’s 
own literary, theological, and social contexts. Thomson’s perspective mitigates the claim 
that Eliot’s civilizing agenda was mere cultural snobbery.107 
 In teaching once at Natick “out of” Ezra 9:3 and Ezra 9:9 on how to spend a day 
fasting, Eliot used “the parable of a Nut” to explain that “outward acts are as the shell, 
                                                
103 For a theological study of Puritan preparationism in broader historical context, see Joel R. 
Beeke and Paul M. Smalley, Prepared by Grace, for Grace: The Puritans on God’s Ordinary Way of 
Leading Sinners to Christ (Grand Rapids, MI: Reformation Heritage Books, 2013); and “Puritan 
Preparatory Grace” (chap. 28) in Beeke and Jones, Puritan Theology, 443-61. 
104 David Thomson, “The Antinomian Crisis: Prelude to Puritan Missions,” Early American 
Literature 38, no. 3 (2003), 409. 
105 Thomson, “Antinomian Crisis,” 410. Thomson says if white racism played a role in the praying 
town project, it was as something from which the towns were intended to guard praying Indians. 
106 Ibid., 431n18.  
107 However, Thomson frames civil religion as an end in itself without defining clearly what it 
meant for an individual to be “saved” or converted. He does not frame preparationism as the employment 
of the means of grace to access grace for personal conversion and assurance of salvation. His understanding 
of civility does not include legal preparation for an individual’s faith in Christ and political preparation for 
church estate. He does not consider what penitents, missionaries, and other observers were waiting to 
recognize in civilized praying Indian communities, i.e. for what further ends they were preparing by way of 
“civility.” He does not consider the critical aim of making saints visible by way of membership in the New 
England Way of “pure churches” with Congregational polity. 
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which is necessary, but a broken and believing heart is the kernel.”108 External acts, like 
tearing one’s garment and plucking out hair from one’s beard or head, are necessary in 
expressing remorse for sin but they are not sufficient. God may move, however, in 
response to prayer and through the means of “outward acts” to give a fasting people the 
proper attitude of repentance and faith. This kind of public humiliation was to be temple 
building work; it was, ideally, a repairing of damage done by sin to the house of God. It 
was motivated, at least in Eliot’s mind, by the notion that “we were bondmen; yet our 
God hath not forsaken us in our bondage, but hath extended mercy unto us in the sight of 
the kings of Persia” (Ezra 9:9a). Eliot must have believed that the formation of Natick 
was a demonstration of God’s mercy upon Natives who had been turned into “exiles” by 
the posture of both traditionalist kinsmen and settlers toward them. It was the vindication 
of their status as people among whom God could and might dwell. 
 The specific sin confessed by the Israelites in Ezra chapter nine is that of not 
separating themselves from pagan foreigners and the latter’s religious customs. The 
events of the day in which the town covenant was established at Natick were modeled 
after Nehemiah chapter nine: the law was read, confession of sin was made, and 
preaching followed. The Israelites had assembled themselves for such a ceremony after 
duly separating themselves from foreigners (Neh. 9:1-2). Eliot’s attention to post-exilic 
texts in early preaching at Natick and the use of them for a ceremonial template indicates 
                                                
108 Whitefield, Strength out of Weaknesse, 228-29. “And when I heard this thing, I rent my 
garment and my mantle, and plucked off the hair of my head and of my beard, and sat down astonished” 
(Ezra 9:3). “For we were bondmen; yet our God hath not forsaken us in our bondage, but hath extended 
mercy unto us in the sight of the kings of Persia, to give us a reviving, to set up the house of our God, and 
to repair the desolations thereof, and to give us a wall in Judah and in Jerusalem” (Ezra 9:9). 
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he conceived of the praying town, in part, as the faithful enactment of praying Indian 
separation from traditionalists who might influence their religious belief and practice. 
 
Getting Near to God by Way of National Covenants 
According to Solberg, the Puritan emphasis on the Sabbath emerged from four factors: 
the influence of vernacular Bible translations, a new economy and work ethic, 
condemnations of Sunday recreations, and covenant theology.109 The possession of the 
Decalogue was thought to be a seal of a national covenant that God makes with particular 
countries.110 A government’s promotion of civil obedience to the Ten Commandments, 
especially to Sabbath observance, was thought to fulfill the stipulations of the national 
covenant for the sake of God’s broad blessing in return. Bozeman notes that New 
England Puritans shared the Reformed tradition’s embrace of Old Testament legal 
precedent and the place of Mosaic law in general as covenant stipulations.111 Reformed 
Christians believed their respective nations to be in a “Deuteronomic arrangement” with 
God whereby the blessings and curses originally promised ancient Israel, in return for 
corporate obedience or the lack thereof, were appropriated for their own nations. 
                                                
109 Solberg, Redeeming the Time, 33. Solberg traces the development of covenant theology among 
English Puritans from both Luther and the Reformed tradition in Rhineland through William Tyndale (24). 
110 Ibid., 9. 
111 Bozeman, To Live Ancient Lives, 32, 48. Bozeman rightly contrasts the “special regard for the 
ancient Hebrew books” of the Reformed tradition with the attitudes of the Lutheran and Anabaptist 
traditions toward the Old Testament. 
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Eliot’s appeal to Deuteronomy 8 in his letter to Thorowgood reflected his sense of 
a New England national covenant.112 On the day Natick was constituted as a covenanted 
praying town, Eliot taught from Deuteronomy 29:1-16 near the end of the daylong 
service before reciting the town covenant itself.113 He thus intimated that the covenant 
God made with Israel after the exodus was akin to the covenant that Natick praying 
Indians were making with God on that day. Praying Indians no longer dwelt in the land of 
Egypt but had passed safely through the nations to Natick.114 Eliot seems to have thought 
of praying Indian status in two biblical motifs concurrently: both post-exodus and post-
exile. From both perspectives, they were no longer in captivity to a foreign people who 
might corrupt them. 
The Great Migration from England to the New World was motivated, in part, by 
the fear of English Puritans that God was about to curse Old England for the supposed 
disobedience to God’s law of the Stuart regime.115 According to Bremer, the founders of 
the Massachusetts Bay Colony believed they were establishing a new national covenant 
with God in accepting its terms by coming to the New World.116 Eliot said in “Learned 
Conjectures” that he was concerned that New Englanders avoid the temporal judgment of 
God upon a land and people for its sin: a judgment he believed to be the explanation for 
                                                
112 Eliot, “Learned Conjectures,” 423. 
113 Whitefield, Strength out of Weaknesse, 229. 
114 “For ye know how we have dwelt in the land of Egypt, and how we came through the nations 
which ye passed by” (Deut. 29:16). 
115 Bozeman, To Live Ancient Lives, 96-98. 
116 Bremer, Puritan Experiment, 43-44. Bremer appeals to evidence from John Winthrop’s lay 
sermon, “A Model of Christian Charity.” 
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turbulent times in European nations.117 A network of congregations of the faithful in the 
midst of a broader society would promote that society’s faithfulness to the civil covenant 
by way of preaching, praying, and exercising church discipline. Congregationalist piety, 
if common enough, would ensure the blessing of God upon the nation as a whole and for 
the good of all. Civility and church membership served faithfulness to a national 
covenant for the sake of blessing from God on a society. 
In the Puritan mind, both Englands, Old and New, received as corporate entities in 
covenant with God either divine blessing or corrective “curse” from God through the 
historical events experienced by their respective populations. Profane, or unbelieving 
men and women of any Protestant country were still by birthright partakers of a national 
covenant and so potential recipients of God’s wooing, regenerating grace if they would 
submit themselves to a ministry of the Scriptures preached rightly and the pursuit of 
moral reformation. Both the praying and profane persons of a particular Protestant 
country would collectively experience the pleasure or displeasure of God according to the 
general “godliness” or lack thereof of the entire nation. A righteous remnant could escape 
the impending wrath of God by fleeing the populace to establish an exemplary city on a 
hill elsewhere, though.118 
                                                
117 Eliot wrote the following concerning innovations that some ministers imported from England: 
“It is true, we had vented among us, their new fangles, unto much grief, and the offence of the godly, but 
they have felt the power of the discipline of Christ in the Church, and of civil government in the common 
wealth unto the reclaiming of some, and therefore God will not charge their sin upon New-England, what 
ever man may do, when sin shall receive its due censure, the land will be innocent” (Eliot, “Learned 
Conjectures,” 424, italics original). 
118 If the New England Puritan founders believed they were escaping calamity about to be brought 
upon England by God, then there seems to have been a geographic aspect as well to the national covenant 
idea. 
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Eliot’s strategy of first approaching sachems for conversion is better understood 
in light of these ecclesiological convictions, this notion of “civility,” and the idea of a 
national covenant.119 He instructed Native evangelists to tell the sachems who ruled 
enquiring Indians that they would best serve those in their charge by converting to 
Christianity. 
So we are come this day unto you, in the name of Jesus Christ, to call you to come 
unto the Lord, and serve him. This argument we persuade you by, because we 
hear that many of your people do desire to pray to God, only they depend on you. 
We pray you to consider that your love to your people should oblige you to do 
them all the good you can. In this point, it lieth in your hand to do the greatest 
good in the world unto them, to do good to their souls as well as their bodies, and 
to do them good to eternity, as well as in this present world. All this good you will 
do to your people if you will accept of this offer of mercy. You will not only 
yourself turn from sin unto God, to serve the true and living God, but all your 
people will turn to God with you, so that you may say unto the Lord, oh Lord 
Jesus, behold here am I, and all the people which thou hast given me. We all 
come unto thy service, and promise to pray unto God so long as we live. Oh how 
welcome will you be unto the Lord? And oh how happy and joyful will all your 
people be, when they and their sachem are all owned by God, to be in the number 
of his children and servants.120 
 
Eliot stated directly, “I doe endeavor to engage the Sachims of greatest note to accept the 
Gospel, because that doth greatly animate and encourage such as are well-affected, and is 
a damping to those that are scoffers and opposers; for many such there be, though they 
dare not appeare so before me.”121 
                                                
119 For a comparison of Eliot’s missionary prioritization of sachems to Mayhew’s focus on 
powwows (or shamans), see Cogley, “Two Approaches,” 44-60. Cogley concludes that Mayhew had 
greater evangelistic success because he prioritized the conversion of powwows; powwows were more 
influential upon the religious identity and practices of Native Americans than sachems were. 
120 Eliot, Indian Dialogues, 120. 
121 Winslow, Glorious Progress, 153-54 (italics original). 
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Rulers who neglected the holy pattern and biblical principles of governance could 
only have an “evill influence” on their people.122 A sachem’s refusal of the praying 
message was interpreted in hindsight as God’s “cutting off” of the people in that clan 
from the people of God and the kingdom of Christ.123 Like English Puritan refugees, 
praying Indians must be removed from the influence of ungodly sachems to be ready for 
“millennial reorganization.”124 But more than an eschatological utopianism driving Eliot 
were ecclesiological convictions and the desire that Indians be brought near to God by 
way of biblical civil government and a national covenant. 
The final sentence of The Christian Commonwealth states: “All Strangers, are to 
be accounted under the Government of those Orders where they reside, and where their 
business lieth; so as to have the benefit of the Government of the Lord, as our own people 
have.”125 What, in Eliot’s mind, was the relationship of praying Indians to the New 
English national covenant with God?126 This question has not played a primary role in 
attempts to interpret Eliot’s ministry. Yet the attempt to understand the ideological and 
                                                
122 Winslow, Glorious Progress, 158. 
123 Eliot, Brief Narrative, 405. 
124 Cogley, John Eliot’s Mission, 91. 
125 Eliot, Christian Commonwealth, 29b. 
126 Cotton Mather considered the punitive selling of Indians into slavery after King Philip’s War to 
be the providential fulfillment of Deut. 28:68 (“The Lord shall bring thee into Egypt again with ships, by 
the way whereof I spake unto thee, Thou shalt see it no more again: And there shall ye be sold unto your 
Enemies, and no man shall buy you”) (Life and Death, 90). What relationship he believed obtained between 
these Indians and the Deuteronomic covenant is not clear: A direct relationship because they were of the 
ten lost tribes of Israel? An indirect relationship because they were subsumed or incorporated into New 
England’s national covenant? Or typologically by way of having their own and newly established national 
covenant because they were part of tribes including Christian converts? 
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historical relationship between Congregationalist piety, praying towns, and “civility” 
brings this question to the fore. 
Those Indians who were not yet praying and still “prophane” but had subjected 
themselves to colonial authorities and accepted Christian teachers among them might 
have been considered by Eliot to be under the purview of the national covenant of New 
England.127 Praying Indians had entered into covenant with God, each other, and New 
England in a way the “prophane” Indians had not: cohabitation, civility, and town 
covenants with one another. Perhaps they were thought to be in some provisional way a 
part of the New England national covenant until a network of Native churches developed 
and they established their own Native national covenant with God. Praying towns and 
segregated Indian churches may reflect Eliot’s belief that the Christian Indians would or 
should experience their own national covenants with God, emerging as new Reformed 
“nations.” Perhaps praying Indians of certain tribes were thought to be a leavening 
presence among those respective tribes that would, when reaching a critical mass at some 
point, bring the larger nation itself into a national covenant with God. 
 
Eliot’s Patient Persistence in the Day of Small Things 
Twice in The Glorious Progress of the Gospel (1649) Eliot referred to a “day of small 
things” or “small beginnings.” This phrase is an allusion to the two biblical texts that are 
included on the title page of the first so-called Eliot tract, New England First Fruits 
                                                
127 Gookin attributed the concern of the colonial government for praying Indians to the recognition 
that these Indians had, before beginning “to worship God,” submitted themselves to the jurisdiction of the 
Massachusetts colony. See Breen, Transgressing the Bounds, 269n64, citing Gookin, Historical 
Collections, 62. 
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(1643). Those two texts are Job 8:6-7 (“If thou were pure and upright, surely now he will 
awake for thee : — And though thy beginning be small, thy latter end shall greatly 
encrease”) and Zechariah 4:10 (“Who hath despised the Day of small things”). Zechariah 
4:10 was also printed on the title page of the second tract, The Day-Breaking (1647), 
edited by Thomas Shepard. Eliot’s life-long repeated references to Zechariah 4:10 
indicate that he and Shepard shared a motivation for cross-cultural ministry at once 
eschatological and ecclesiological.128 
Zechariah’s prophecy concerned the rebuilding of the temple in Jerusalem after 
the Israelites returned from exile in Babylon.129 In the prophecy Yahweh encouraged king 
Zerubbabel and the people of Israel to not be discouraged by a sight of the temple ruins 
and the extent of rebuilding that remained to be done. They were to take up the task of 
temple construction with expectation of help from God. Specifically, they were to expect 
that their work would be accomplished, from foundation to capstone, not ultimately “by 
[their] might nor by [their] power,” but by the Spirit of God at work among them and 
through them.130 In fact, Eliot noted that, “God delighteth in small beginnings, that his 
great name may be magnified.” The largeness of a work and the seeming human or 
natural impossibility of it provided potential occasion for God to be praised upon the 
                                                
128 Rooy notes Eliot’s references to “small beginnings” and Eliot’s conviction that, in Rooy’s 
terms, “The harvest will come in God’s own time.” Rooy also notes the citation of “Zach. 4:10” on the title 
page of New Englands First Fruits (Theology of Missions, 176). Yet Rooy fails to note the connection 
between this reference and an ecclesiology of Christ’s presence that compelled Eliot’s enduring posture of 
patience. Holstun rightly identifies Eliot’s references to the day of small things as allusions to Zechariah 
4:9-10 (A Rational Millennium, 117). 
129 In New Englands First Fruits (1660), Eliot likens the missionary endeavor to Israel’s return 
from Babylon (Gray, John Eliot and the Praying Indians, 34). 
130 Zech. 4:6-10. 
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future accomplishment of it with divine assistance. The accomplishment of greater 
endeavors would yield correspondingly greater praise or “glory” to God. 
In a letter to Thomas Thorowgood that was published with Thorowgood’s Jews in 
America in 1660, Eliot wrote the following in reference to the Massachusetts Bay Colony 
founders: “But we chose a place where nothing in probability was to be expected, but 
Religion, poverty, and hard labour, a composition that God doth usually take most 
pleasure in…”131 Eliot went on to note the following in regards to his own personal sense 
of divine calling to cross-cultural ministry: 
why the Lord should set such a poor wrech as I am on work in this matter, the 
most unfit of all my brethren, and so much unfitness and frailty I see in my self, 
and weakness in that little I do, as that I cannot but ascribe the whole glory of the 
work unto the Lord, who alone is the worker of what is done.”132 
 
There is a logic evident in both of these statements. It is a logic that reflects a theological 
ideal. Eliot believed that God “takes pleasure” in working through human weaknesses 
and poverty since that, according to Eliot, more clearly demonstrates God to be the 
decisive agent or the “worker of what is done.” Sydney Rooy paraphrases one of the main 
points of the ministers’ preface to The Clear Sunshine of the Gospel: “But the low estate 
from which the [Indian] converts come serves to show the greatness of the mercy and 
glory of Christ.”133 
Likewise, the author of The Day Breaking alluded to Psalm 102:17 when he 
encouraged readers that, “surely hee [i.e. God] hears the prayers of the destitute [i.e. 
                                                
131 Eliot, “Learned Conjectures,” 424. 
132 Ibid., 425-26. 
133 Rooy, Theology of Missions, 186. 
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Indians].”134 This author tried to motivate potential donors in England by way of their 
jealousy for Christ’s honor and their own: “but if God moves no hearts to such a work, I 
doubt not then but that more weake meanes shall have the honour of it in the day of 
Christ.”135 Both the perceived largeness of a given task and weakness of the laborers 
involved were, in this theological way of thinking, perhaps counter-intuitively, 
inducements to prayer and ministry. 
Eliot expected God to accomplish the divine agenda by “shining upon the day of 
our small things in his due season.”136 God is wiser than all, and “the Lord’s time is best,” 
he wrote in 1650.137 The superior wisdom of God would be demonstrated in God not 
doing things the way that Eliot would or according to Eliot’s timetable. Trust in the 
superior wisdom of God provided the Puritan consolation when things were moving more 
slowly than a minister or manager would like. 
In a letter of December 1648 published in The Glorious Progress of the Gospel, 
Eliot reasoned with Edward Winslow that Winslow should not be discouraged by the 
“slow progress” of the cross-cultural ministry in New England. In fact, the slow progress 
should be an inducement to “faith” and prayer that God would “mightily appear” and 
“raigne.” Eliot wrote: 
It is a day of small things, an Embrio which the Lord expecteth should be 
furthered by the prayers of the Saints and Churches: And therefore I earnestly beg 
                                                
134 [Shepard?], Day-Breaking, 95. 
135 Ibid., 99. 
136 Whitefield, Light appearing, 206. 
137 Ibid., 187. 
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your prayers, that the Lord would thrust forth more Labourers into this harvest; 
and because the meanes is exceeding small and inconsiderable for so vast an 
enterprize as this is: there is more eminent need of Faith and Prayer, that the Lord 
himself, by his speciall grace, favour, and providence, would appear in this 
matter: for the Lord must raigne in these latter dayes, and more eminently & 
observably, overtop all Instruments and meanes: And I trust he will mightily 
appear in this businesse, as in other parts of the world.138 
 
Two years into the cross-cultural ministry Eliot expected God to eventually enlarge the 
work still thought to be in embryonic form. God would do so in response to the prayers of 
individuals and congregations for such. God would provide the additional means 
necessary to enlarge the work, especially more preachers or “Labourers.” However, as 
late as 1669 Eliot wrote to Richard Baxter, “The work is chargable and full of difficulty 
and hardship, and few or almost none have an heart to set upon it. Pray for the day of 
small things.”139 
In his English language preface to the interlinear Logick Primer (1672), Eliot 
wrote, “What I have done is weak… Lord raise up more Workmen to follow, and to 
mend both the Foundation and Building.” He referred specifically to the attempt in that 
book to “form Words of Art,” to articulate across cultures certain principles he believed 
would assist Algonquin teachers and preachers to interpret the Bible for themselves and 
their hearers. “Lord Jesus help me to help them,” he wrote. Such a work “requireth time 
                                                
138 Winslow, Glorious Progress, 159. Note Eliot’s use of the phrase, “as in other parts of the 
world.” Eliot’s recognition that the Reformed faith was present and growing in other parts of the world was 
an inducement to cross-cultural ministry in New England. His self-consciousness included a sense of being 
a part of an international movement. 
139 Eliot to Baxter, June 1669, in Powicke, “Some Unpublished Correspondence,” 55. In 1668 
Eliot wrote Baxter, “Our Indian work yet liveth in these dark times, though it is still a day of small things.” 
He continued, “Christ is among us and there are yearly added unto the Church, and also unto the number of 
professing praying Indians. We greatly need your prayers and do crave them” (ibid., 31-32). 
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and judgement.”140 The references to a foundation, a building, and workmen are biblical 
terms reflecting the temple building motif. His prayer for Christ to provide other 
workmen who would “mend” what he had done reflect the post-exilic era of the biblical 
type or precedent as well as Eliot’s humble assumption that his work was not infallible. 
Eliot’s long time associate in cross-cultural ministry, Daniel Gookin, concluded a 
brief description of the fourteen praying towns in 1674 by referring to them as “some 
small beginnings that God hath wrought.” He continued, “…and [Oh,] what foundations, 
through grace, are laid for the future good, and increasing their numbers.”141 Gookin 
concluded that book with an appeal to readers for prayer that God, among other things, 
would “frustrate the design and stratagems of Satan and wicked men who endeavor to 
disturb and destroy the day of small things begun among this people.”142 He had written 
earlier in Historical Collections, “It is our duty by faith and prayer to wait God’s time, to 
give a blessing on the means.”143 He wrote in an introductory epistle to the treatise, “I 
shall humbly desire all such; not to despise the day of small things, but to turn their 
doubtings into prayers, which will be more for God’s honour and our comfort.”144 
                                                
140 John Eliot, preface to The Logick Primer. Some Logical Notions to Initiate the Indians in the 
Knowledge of the Rule of Reason; and to Show How to Make Use Thereof. Especially for the Instruction of 
Such as Are Teachers among Them (Cambridge, MA, 1672), “A3” b. 
141 Gookin, Historical Collections, 56. 
142 Ibid., 83-84. 
143 Ibid., 60. 
144 Ibid., 3. 
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Eliot had written as early as 1650 that it was, “…hard to look upon the day of 
small things with patience enough.”145 Yet he persisted for more than two decades in 
cross-cultural ministry believing that God’s prospering of it was both imminent and 
subject to God’s own prerogative and timing. He persisted throughout that period in a 
state of contentedness in small things. His missionary “patience” was sustained by his 
belief that the “Indian work” was on the, albeit elongated, verge of divine expansion unto 
something larger. Small beginnings would eventually serve to elicit greater praise to God 
for having worked efficiently from and through such a start. There would be, in time, 
“strength out of weakness.” This was God’s modus operandi. This Biblical motif was 
more fundamental to Eliot’s frame of reference for ministry than an eschatological motif, 
especially one more narrowly defined like imminent millenarianism. 
A similar biblical motif that also motivated Eliot for ministry and at the same time 
tempered his expectations for what he might see in his own day was that of “generation 
work” and wall building. This motif is related to that of small beginnings and temple 
building; it also appears in Old Testament material about Israel’s return from exile. This 
concept is derived from a reading of the book of Nehemiah. It was Nehemiah’s task to 
lead the rebuilding of the city of Jerusalem, beginning with its protective perimeter wall. 
The book teaches that each generation must take up the task of building upon and 
expanding the improvements of the previous generation. Each generation must be content 
                                                
145 Winslow, Glorious Progress, 158. Gray says that Eliot was “emphasizing small successes” 
with use of the phrase “small beginnings” and citations of Zech. 4:10 and Matt. 13:13 (John Eliot and the 
Praying Indians, 68). However, Eliot’s emphasis was the expectation of future “successes” and expansion 
of the mission by the Spirit’s use of instruments. The allusion to temple construction as eschatological and 
ecclesiological motifs indicates this. 
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to leave things better than they found them for the sake of the next generation who 
would, likewise, take up an incomplete work and continue the project. Chapter six of this 
dissertation will defend the claim that Eliot assumed an Indian readership of his Harmony 
of the Gospels in 1678. In that book, Eliot asserted the “duty” of Christians to engage in a 
generation work and to prepare youth for doing the same in their adult years.146 
A chastened resignation to God’s prerogative and timing was more characteristic 
of Eliot’s theology and cross-cultural ministry than extraordinary millennial fervor 
derived from some biblical timeline for the end times. God would act, but perhaps in the 
unseen future. God would do so in response to prayer and through ordinary mundane 
human labors in ministry. This more measured and perennially expectant posture lies 
behind Eliot’s famous words from the last page of his Indian Grammar Begun (1666): 
“We must not sit still, and look for Miracles: Up, and be doing, and the Lord will be with 
thee. Prayer and Pains through Faith in Christ Jesus, will do anything.”147 
In 1670 Eliot grounded the same admonition, “up, and be doing,” with the 
assertion, “in all labour there is profit.” Eliot further supported the admonition to diligent 
work and its attendant ground claim with these theological underpinnings: “We have 
Christ’s Example, his Promise, his Presence, his Spirit to assist.”148 A complex 
theological matrix informing Congregationalist piety, especially Christology, 
                                                
146 Eliot, Harmony of the Gospels, 28-29, 38. Post-exilic Hebrew literature probably would have 
seemed relevant to a post-King Philip’s War, praying Indian population that read the Bible with a 
“primitivist” hermeneutic. 
147 Eliot, Indian Grammar Begun, 67 (italics original). See also Eliot, “Rev. John Eliot’s Records,” 
416 (for February 10, 1677). Eliot wrote that, “Prayre to God, Patience, & intreatye” finally yielded 
permission to reprint the Algonquin Old Testament. 
148 Eliot, Brief Narrative, 402. 
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ecclesiology, and pneumatology, was more influential in motivating Eliot and shaping his 
cross-cultural ministry than was mere eschatology. 
 
Conclusion 
Eliot’s multifaceted theological vision for praying towns can be discerned in the 
following quotation from an October 29, 1649 letter published in The Light Appearing 
More and More (1651). The reader finds here Eliot’s sense of a personal calling from 
God to cross-cultural ministry, his belief in God’s providential and telic orchestration of 
history, his expectation of the Kingdom of Christ expanding globally through national 
implementation of biblical “principles,” his assumption that church and civil government 
are conjoined spheres in cooperation, his expectation of attempts to oppose his ministry, 
and, finally, his perception of an opportune small beginning in the Indians’ situation: 
Touching the way of their Government, I also intimated the purpose of my heart, 
that I intend to direct them according as the Lord shall please to help and assist to 
set up the Kingdome of Jesus Christ fully, so that Christ shall reigne both in 
Church and Common-wealth, both in Civil and Spiritual matters; we will (through 
his grace) fly to the Scriptures, for every Law, Rule, Direction, Form, or what 
ever we do. And when everything both Civil & Spiritual are done by the direction 
of the word of Christ, then doth Christ reigne, and the great Kingdome of Jesus 
Christ which we weight for, is even this that I do now mention; and by this means 
all Kingdomes and Nations shall become the Kingdomes of Christ, because he 
shall rule them in all things by his holy word; humane wisdom in learned Nations 
will be loth to yeeld to Christ so farre, much lesse will Princes and Monarches 
readily yeeld so farre to stoop to Christ, and therefore the Lord will shake all 
Nations, and put them into distresse and perplexity, and in the conclusion they 
will be glad to stoop to Christ. But as for these poor Indians they have no 
principles of their own, nor yet wisdom of their own (I mean as other Nations 
have) wherein to stick; and therefore they do most readily yeeld to any direction 
from the Lord, so that there will be no such opposition against the rising 
Kingdome of Jesus Christ among them; yet I foresee a cloud of difficulties in the 
work, and much obscurity and trouble in some such respects, as I think not meet 
to mention, only by faith I do see through this cloud: I believe the faithful 
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promises of Christ shall be accomplisht among them, and the Lord Jesus shall 
reigne over them gloriously…149 
 
To frame Eliot’s praying town agenda as a kind of Eurocentric “civilizing” project 
focused on cultural conditioning or mere behavioral conformity thought prerequisite to or 
necessarily accompanying an individual’s conversion to Christian identity is an 
oversimplification and distortion of Eliot’s approach in cross-cultural ministry. Eliot did 
believe a certain kind of civil government and societal order was prerequisite for the ideal 
experience of Christianity. New England Congregationalism was a communal religious 
affair and assumed the true believer to be a member in good standing of a particular 
congregation that was, in turn, in good standing and communion with other 
congregations. In the Congregationalist ideal, Native American converts were to be 
organized into local congregations that were in connection with other Native and New 
English congregations. These congregations were each representative of larger local 
communities, i.e. towns, which shared in common a “national covenant” with God and 
one another. 
Faithfulness to the national covenant, or the lack thereof, on the part of enough 
members of the community could elicit blessings or curses from God upon the nation as a 
whole. A certain socio-political context that promoted faithfulness to the covenant among 
society at large, as well as which facilitated the ideal expression of fellowship within and 
among congregations, was believed necessary to achieving the ultimate goal: Christians 
ever more fully enjoying the “felt” presence and lordship of Christ among themselves. 
                                                
149 Whitefield, Light appearing, 195. 
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This emerging “reign of Christ” was to be experienced through the appropriation and 
employment of various practices that were central to Congregationalist piety and were 
known as the “means of grace.” That socio-political context or ideal is what Eliot referred 
to as “civility.” The praying town vision of John Eliot was a long-range scheme for the 
systematic development of an indigenous Christian movement as opposed to a mere few 
individual converts from time to time submitting themselves to majority New English 
congregations and communities. 
The phenomenon of praying Indian Congregationalism that was centered in 
praying towns can be thought of as the next stage in the historical process of socio-
religious development posited by David Hall in The Faithful Shepherd. New England 
Congregationalism, he says, was the outcome of English Puritanism meeting the colonial 
situation just as English Puritanism was the outcome of Reformed Calvinism meeting the 
English context. The praying town project was the product of New England 
Congregationalism engaging Native American persons and culture in the colonial 
context. Unlike the New English Congregationalists of the colony’s founding generation, 
though, praying Indians could not hope to remove themselves entirely from those who 
would try to harass or hinder them. This difference obtained, in part, because both kinds 
of Congregationalists, both “native and newcomer,” would find themselves the religious 
and moral minority in Massachusetts even before the founding of the first praying town, 
Natick, in 1651.150
                                                
150 By 1650 church membership was only about 50 percent of the general population, was even 
lower in Boston, and reached a nadir by the mid-1650s (Stout, New England Soul, 58). 
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CHAPTER 4 
“A MAN IS NEVER WELL IN HIS WITS TILL HE BE CONVERTED”1: 
MEDIATING GOD’S CALL TO THE UNCONVERTED AND MAKING SPIRITUAL 
DISTINCTIONS IN COLONIAL CHRISTENDOM 
 
Introduction 
Eliot is perhaps best remembered for his role in the production of print material in 
Algonquin, a language unwritten before his encounters with it in cross-cultural ministry. 
He produced original compositions in Algonquin. His primer on the grammar of 
Algonquin for Native readers included a catechism and was published in 1654 as The 
Indian Primer. For the praying Indians at Natick, A Christian Covenanting Confession 
was first published in 1660 or 1661.2 The Logick Primer appeared in 1672 as an 
interlinear aid to biblical interpretation a decade after the Algonquin Bible was first 
printed in 1663.3 Eliot composed a metered psalter that was published in three editions 
between 1658 and 1682.4 For “the help of such [New English persons] as desire[d] to 
learn” the Algonquin language “for the furtherance of the Gospel among them,” Eliot 
composed The Indian Grammar Begun in 1666.5 
                                                
1 Baxter, Call to the Unconverted, 176. 
2 For dates of publication, see Cogley, John Eliot’s Mission, 119-25, 260. Neither The Indian 
Primer nor the Covenanting Confession are extant (Gray, John Eliot and the Praying Indians, 132). 
3 Rivett notes, “it was the first [Bible] printed in the colonies, at least one of the first printed in a 
non-European language, and the first printed for which an entire phonetic system was devised” (Science of 
the Soul, 159). The Algonquin Bible was published again in 1685. 
4 Cogley, John Eliot’s Mission, 219. 
5 Eliot, Indian Grammar Begun, n.p. 
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Eliot’s “Indian library” also included Algonquin translations of three classic titles 
of Puritan devotional literature.6 Although two of these were among the most often 
reprinted productions for the praying Indians, interpreters of Eliot’s cross-cultural 
ministry have paid little to no attention to their content.7 Popular books by English 
Puritan spiritual leaders Lewis Bayly, The Practice of Piety, and Richard Baxter, A Call 
to the Unconverted, were printed first for praying Indians during the Restoration 1660s 
and again in the Dominion 1680s. By 1664 Eliot had completed a translation of Thomas 
Shepard’s The Sincere Convert, first published in English in 1640, but it was not printed 
in Algonquin for distribution until 1689.8 These devotional books were meant to assist 
praying Indian implementation of “primitivist” or Bible-based Congregationalist piety.  
The three books complement one another as part of an “Indian library”: Bayly’s 
book was a manual for Christian practice, Shepard’s book a test for whether one was 
really a Christian or not, and Baxter’s book an apologetic response to critics of the faith. 
These books reflect the communal nature of Puritan piety in its ideal condition. The 
theological convictions reflected in these three books must have been to a significant 
degree shared by Eliot given his work in translating and promoting them. As purported 
interpretations of both the Bible’s message and a supposedly “biblical” way of life, these 
books provided authoritative textual bases for the kind of religious practices and 
                                                
6 See Lepore, Name of War, 35, on Eliot’s “Indian library.” See also Gregerson, “Commonwealth 
of the Word,” 72-73, on Eliot’s “works for Indians”; Winship, Cambridge Press, 355-57, on “the wigwam 
bookshelf”; and Gray, John Eliot and the Praying Indians, 131-32 and 144n61. 
7 Gray asserts it is difficult to determine the reception of these books, but notes that Salisbury 
claims they were the most reprinted of Eliot’s publications (Salisbury, “Red Puritans,” 44). Salisbury cites 
no basis for this claim. 
8 Winship, Cambridge Press, 356. 
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theological convictions that Eliot had been teaching in cross-cultural ministry. What they 
claim about the proper manner and goals of the Christian life must be considered in an 
attempt to understand Eliot’s goals and methods in pastoral ministry, including cross-
cultural ministry.  
The conclusions of chapters two and three in this dissertation as well as the 
content of the devotional manuals currently under consideration indicate the central role 
of the Christian scriptures for a Christocentric Puritan piety in its personal and public 
dimensions. Eliot called the Bible “a principall means of promoting Religion among [the 
Indians]” in his preface to Abraham Pierson’s interlinear Algonquin and English 
catechism, Some Helps for Indians (1658).9 He claimed in a letter to Baxter in May of 
1682 that praying Indians were “earnest” for Bibles that were “greatly want[ing]” among 
them after King Philip’s War.10 He asserted that it would “be a shame to us Protestants, 
that we should withhold from them the Bible.”11 Eliot claimed to recognize that “the 
Lord’s gospelizing worke…is on foote among them…praised be God.”12 This appeal to 
the Lord’s perceived activity among the Indians was an argument by Eliot for publishing 
the Algonquin Bible again in the 1680s. To do so would be to put the prime means of 
grace not only in their hands but in God’s as well. 
                                                
9 Eliot, “A Letter,” n.p. 
10 Eliot to Baxter, 30 May 1682, in Powicke, “Some Unpublished Correspondence,” 66. 
11 Ibid. 
12 Ibid. 
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Why these classics of Puritan piety were published for praying Indians during the 
Restoration and Dominion periods twenty years apart is closely associated with the 
question of why the Algonquin Bible was printed and re-published at those times. Did 
Eliot’s desire to “fix” or preserve the Algonquin language arise from his own colonial 
anticipation of an impending metropolitan assertion of political or cultural hegemony that 
might threaten the survival of the Algonquin vernacular?13 Did Eliot expect the potential 
deterioration of praying towns or their imperial usurpation under the direct rule of the 
colony by the Stuart regime? Did he fear praying Indians might become linguistic and 
cultural minorities in integrated but predominately English congregations? 
Perhaps. Political considerations probably helped motivate the General Court and 
Commissioners of the colony to pursue these publications when they did.14 However, 
Eliot seems to have provided the vernacular Bible and these classic texts from the desire 
to equip praying Indians as well as possible to “get as near to God as they could” in any 
political context or social situation that might obtain.15 The Lord’s gospelizing work 
could then remain “on foot” by way of praying Indian agency regardless of who held the 
                                                
13 Eliot told Baxter that the Bible, catechism, “and other books” published in the Massachusett 
language “will be a means to fix, and extend, this language” (Eliot to Baxter, 20 June 1669, in Powicke, 
“Some Unpublished Correspondence,” 53). 
14 Gray asserts that copies of the Algonquin Bible were sent to England in order to provide a 
physical symbol of New England’s “errand to the wilderness” that would serve to shape and justify a 
peculiar New English identity and purpose (John Eliot and the Praying Indians, 38). 
15 By the 1670s a shift occurred in the print literature of Puritans that reflected more attention to 
personal inner spiritual struggle in a hostile world at that time rather than the earlier millennial attention to 
the supposed dawn of a new Christian era (Bremer, Shaping New Englands, 92-93). Hambrick-Stowe says 
this “flood” of devotional literature from the Boston press in the late 1660s was an attempt to help 
“spiritualize” the colonial experience for the second and third generations of New English (Practice of 
Piety, 267). 
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colonial charter. These two historical moments, two decades apart and on either side of 
King Philip’s War, were both points at which Eliot perceived his cross-cultural ministry 
to be at a critical stage. He thought the praying Indian movement was poised for the 
reception of the Algonquin Bible and these works of devotional literature in both the 
1660s and 1680s. 
The fact that the devotional manuals by Bayly and Baxter were printed both times 
soon following print runs of the Algonquin Bible indicates Eliot’s conviction that 
Christians, English or Indian, need access not only to the word of God but to trained and 
qualified interpreters of it. His method of cross-cultural ministry went well beyond the 
mere translation and bequeathal of a version of the Bible and the supposed entrusting of a 
new Christian community to the Spirit’s use of that “good deposit” alone. In fact, inserted 
between the Old and New Testaments of the 1663 Algonquin Bible were two short 
expositions, one of them titled, “How can I walke with God all the day long?”16 
These books required trained readers who could understand their content and, in 
turn, teach it to illiterate praying Indians. In the seventeenth century, books were often 
read aloud for an audience.17 From a copious study of extant seventeenth century 
Massachusett literature, Ives Goddard and Kathleen Bragdon conclude: 
Literate natives functioned as scribes, town clerks, and in other clerical positions. 
Many influential offices in the civil government were also held by literate Indians, 
although literacy was probably not required for holding high office. Evidence 
from the Masssachusett documents and from contemporary reports suggests that 
                                                
16 Cogley, John Eliot’s Mission, 121. This, of course, reflects the goal of Congregationalist piety in 
getting and keeping near to God. 
17 Hall, Cultures of Print, 55-59.  
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most, if not all, of the native church officials were literate, and that literacy 
constituted an important element of native Christianity.18 
 
Manuals in popular piety that were printed in the vernacular, even if only heard 
read aloud by illiterate praying Indians, could facilitate and hasten the instruction 
of all praying Indians for their individual contributions to “godly conversation.”19 
Eliot believed that only grace-illumined human reason could understand and 
appreciate rightly the content of divine revelation (i.e. the Bible).20 Only a well-trained 
mind could appropriate the Scripture’s significance for proper application to the 
Christian’s private and public life.21 Human reason is always in need of assistance and 
can always be improved. Therefore, a better understanding of divine revelation is always 
attainable. These books served as that kind of trusted interpreter, teacher, and aid for 
praying Indians, their families, their praying towns, and their congregations. 
Shepard had been, of course, a close associate of Eliot until his death in 1649. He 
accompanied Eliot on the first successful evangelistic foray to Waban’s wigwam in 
                                                
18 Goddard Ives and Kathleen J. Bragdon, Native Writings in Massachusett (Philadelphia: 
American Philosophical Society, 1988), 18. They also say Massachusett literacy in the colonial period was 
significant for its extent and relatively early occurrence. Winship cites without attributing a source the 
Commissioners noting in 1660 that about 100 of “Mr. Elliots Indians” could read “in the Bible” 
(Cambridge Press, 221). 
19 Baxter claimed that books had an advantage over preached sermons in that readers could consult 
them whenever they wanted without being dependent upon a preaching schedule and that readers could 
consult a select section of a book that most interested them. Bremer, Shaping New Englands, 21, citing 
Richard Baxter, A Christian Directory (London, 1673), 60. 
20 See Beeke and Jones, A Puritan Theology, chap. 1, “The Puritans on Natural and Supernatural 
Theology” and chap. 2, “Puritan Hermeneutics and Exegesis.”  
21 See especially John Morgan, Godly Learning: Puritan Attitudes towards Reason, Learning, and 
Education, 1560-1640 (Cambridge: Cambridge University Press, 1986). Morgan explains the Puritan 
appropriation of the logical approach of philosopher Peter Ramus, an inductive method of study “especially 
suited for Bible exposition” (111). 
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October of 1646 and edited at least one of the missionary pamphlets, or “Eliot tracts,” 
distributed in Old England.22 Michael McGiffert has claimed that no New English pastor 
“grappled more earnestly” with the problem of religious hypocrisy than Shepard.23 That, 
indeed, is the topic of The Sincere Convert.24 The tone and emphasis of Shepard’s book is 
captured on its cover by its featuring of one half of a lone Bible verse, Matthew 19:30, 
“Many that are first, shall be last.” The remainder of that verse, “and the last shall be 
first,” is omitted. Nineteen editions of this collection of sermons were printed between 
1641 and 1692.25 David Hall notes that it was “reprinted more times in the seventeenth 
century, and in more places, than any other book by a seventeenth-century colonist.”26 
Eliot’s earlier translation of the book was revised by Grindal Rawson and checked 
by John Cotton, Jr. before being printed.27 The cover of the Algonquin version replaces 
Matthew 19:30 with citations of Matthew 24:14, Romans 10:14-15, and Matthew 28:19.28 
These texts encourage Christians to evangelize unbelievers and are not reflective of the 
book’s thesis.29 The change of biblical texts on the cover indicates that Eliot intended 
                                                
22 Clark, Eliot Tracts, 11; Cogley, John Eliot’s Mission, 40-41. 
23 McGiffert, God’s Plot, 17. Rivett claims that the writings of Shepard and Jonathan Edwards (d. 
1758) provide bookends to a period of theological investigation into the social problem of religious 
hypocrisy (Science of the Soul, 11). Bross says that for Puritans hypocrisy was a “horror” and something 
thought characteristic of Catholicism (Dry Bones and Indian Sermons, 110-11). 
24 McGiffert says the book is about religious hypocrisy and mere formalism (God’s Plot, 31). 
25 Hambrick-Stowe, Practice of Piety, 49. 
26 Hall, Ways of Writing, 100. 
27 Winship, Cambridge Press, 356. 
28 See the 1689 edition title page at Early English Books Online. 
29 Hall notes that quotations from Scripture would be added to title pages in order to “amplify” a 
particular theme in a book (Ways of Writing, 85). 
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praying Indian believers to read the book rather than, or in addition to, “hypocrites” to do 
so. For readers already converted the book would function as a primer for evangelistic 
conversations and polemical encounters with said hypocrites. Thus, the book’s audience 
and even intended use was altered in Eliot’s cooption of it for his cross-cultural ministry. 
This suggests that thoughtful adaptation was a part of Eliot’s translation process. This 
indicates Eliot’s interest in and expectation that praying Indians would do the work of 
evangelizing and reasoning with other persons, especially Native Americans, who were 
not yet converted. The quotation of Exodus 33:18 (“Show me your glory”) on the first 
page of the book’s first chapter, in English and Algonquin, reflects the theme and 
endeavor of getting near to, or “seeing,” God. 
Lewis Bayly’s The Practice of Piety: Directing a Christian how to walke that he 
may please God was originally published in 1611 and went through more than sixty 
printings in English by 1700. 30 It featured a phrase from 1 Timothy 4:8 on its cover, 
“Pietie hath the promise,” reminding readers familiar with the remainder of that verse that 
dividends in this life and in the life to come can be pursued by way of the practices of 
piety. Many a Puritan on either side of the Atlantic was instructed by Bayly’s manual in 
such things as the correct manner and times for prayer and the proper management of the 
Sabbath. This was the “most overtly instructive” of the three translated classics regarding 
the religious practices of an earnest Christian.31 Charles Hambrick-Stowe’s study of 
“Puritan devotional disciplines in seventeenth-century New England,” his subtitle, takes 
                                                
30 Hambrick-Stowe, Practice of Piety, 49. 
31 Gray, John Eliot and the Praying Indians, 135. 
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its main title from Bayly’s iconic book.32 An abridged Algonquin translation of the 
manual was printed for praying Indians in 1665 and 1685.33 The title page of the 1665 
edition maintains the reference to 1 Timothy 4:8 and directly below it includes the 
Algonquin translation of at least a portion of the verse.34 This Algonquin edition of 
Bayly’s Practice of Piety was first published just before a “flood” of Puritan devotional 
works in English came off the press in Boston during the late 1660s.35 The second 
printing of it was done just one year after the Massachusetts Bay Colony charter was 
revoked by James II. 
Eliot and Richard Baxter maintained a transatlantic correspondence about topics 
ecclesiological for more than a quarter of a century.36 Their mutual respect is clearly 
evident in their letters.37 Baxter claimed in a letter of January 20, 1657, that “I know no 
worke in all the world that I thinke more highly and honorably of than yours; and 
                                                
32 The book cover of Hambrick-Stowe’s The Practice of Piety includes a facsimile of the cover of 
the twelfth edition of Bayly’s Practice of Piety published in London in 1620. A “pious man” is shown to 
“read,” “pray,” “redeem the time” (citing Ephesians 5), and “watch” (citing Matthew 25). Featured 
prominently near the center of the image is “1. TIM: 4.8” just below “PIETIE HATH THE PROMISE.” 
This is an abbreviated version of that verse that claims piety holds promise for this life and the life to come. 
33 Cogley notes it was abridged (John Eliot’s Mission, 122). 
34 See a photo of the title page of the 1665 edition in Hambrick-Stowe, Practice of Piety, 269. 
35 Hambrick-Stowe, Practice of Piety, 267. 
36 Polity and what Gray calls “ecumenical design” was the focus of the correspondence up to 1671. 
After that, their discussion shifted to the praying Indians and the Algonquin language (John Eliot and the 
Praying Indians, 14-16). 
37 Eliot addressed Baxter in correspondence as “Rev’nd and very much respected in Christ” (e.g., 
Eliot to Baxter, 16 October 1656, in Powicke, “Some Unpublished Correspondence,” 19). Baxter addressed 
Eliot as “Most deare and honored brother” (e.g., Baxter to Eliot, 20 January 1657, in Powicke, “Some 
Unpublished Correspondence,” 20). 
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consequently no person whom I more honor for his works sake…”38 Baxter also stated in 
that letter that Eliot’s “Authority is yet great with the godly” among both Presbyterians 
and Congregationalists in England.39 Eliot’s Congregationalist piety and his respect for 
Baxter are reflected in this salutation in an October 16, 1656 letter to Baxter: “Though I 
am a stranger to you by face…we dayly meet at the throne of graice, though (to my 
humbling) the wing of your faith in holy Meditation caryeth you thither oftener than my 
dull and unreddy spirit can be hailed up unto.” As Eliot and Baxter daily drew near to 
God from their respective sides of the Atlantic, their common point of ascent, i.e. God’s 
“throne of grace,” yielded a sense of solidarity.40 
Baxter’s A Call to the Unconverted to Turn and Live, and accept of Mercy while 
Mercy may be had, as ever they would find Mercy in the day of their Extremity from the 
Living God was first published in England in 1657. Baxter eventually observed that it 
was his second most popular volume by way of both legal and illegal “impressions”; that 
it had been translated into Dutch, German, French, and Algonquin; and that he had heard 
reports of entire households being converted by reading it.41 In the preface Baxter urged 
                                                
38 Baxter to Eliot, 20 January 1657, in Powicke, “Some Unpublished Correspondence,” 20-21. 
39 Ibid., 21. 
40 Eliot alluded to Heb. 4:16 where God’s “throne of grace” is noted to be a place to which 
Christians can come with confidence in order to obtain mercy and grace for their assistance in a time of 
need. 
41 Timothy K. Beougher, Richard Baxter and Conversion: A Study of the Puritan Concept of 
Becoming a Christian (Fearn, Scotland: Mentor, 2007), 144 and 219n39. Beougher cites Baxter’s Practical 
Works, vol. 1, 114-15 (n.d.). Baxter claimed in the extract quoted by Beougher that only his Saint’s 
Everlasting Rest (1652) was more popular. Hambrick-Stowe says Baxter’s Saint’s Everlasting Rest was 
“widely read” in New England during the latter half of the seventeenth century (Practice of Piety, 38). Eliot 
wrote to Baxter, “Oh what a sweet refreshing did the Lord make [The Saint’s Everlasting Rest] to be unto 
me!” (16 October 1656, 19). Beougher refers to C. John Sommerville’s Popular Religion in Restoration 
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parents, masters, and other readers of the book who were strong in faith to read the book 
with unconverted family members, unconverted household servants, and other “miserable 
souls” who needed to hear the persuasions and directives in it.42 
Algonquin translations of the book, without Baxter’s preface, were printed for 
praying Indians in 1664 and 1688. Eliot mentioned in a letter to Baxter in 1663 that he 
wanted to translate A Call for the praying Indians because it had a “keeness of edge” and 
“liveliness of Spirit.”43 He had “boldly” urged Baxter in the fall of 1656 to “spend the rest 
of your life in writing practical meditations” since Baxter seemed to have a “rare gift, 
especially to follow a meditation to the bottom, and bring it to an issue, and to set it forth 
for a patterne.”44 This kind of “practical” book, versus the kind of polemical and doctrinal 
books that “the world is full of,” were in short supply, thought Eliot, and practical 
meditation itself among Christians “too little…experimentally known.”45 He wanted to 
provide a book for the “private” use of praying Indians Christians that they could use for 
                                                                                                                                            
England for research demonstrating the “enormous popularity” of Baxter’s A Call to the Unconverted 
(Beougher, Richard Baxter and Conversion, 219n37). 
42 The title page of the 1658 edition actually includes, “To be Read in Families where any are 
Unconverted.” In the preface Baxter urged those “of the richer sort” to share the book with the 
“unsanctified” and “miserable” (Call to the Unconverted, A4). 
43 Eliot to Baxter, July 1663, in Winship, Cambridge Press, 242-43. 
44 This is the method Eliot purported to employ in his 1678 work The Harmony of the Gospels. See 
chap. 5 of this dissertation for a summary of Eliot’s meditation in that book on the topic of the sufferings of 
Jesus. 
45 Eliot to Baxter, 16 October 1556, in Powicke, “Some Unpublished Correspondence,” 19. 
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getting near to God.46 Baxter’s book could also equip them to be instruments of grace to 
unconverted Indians still “in the day of their Extremity from the Living God.” 
A Call to the Unconverted indicates certain theological convictions regarding the 
original nature of humankind experienced only by Adam and Eve, the problem of sin and 
the nature of the unconverted since the original sin or “fall” of Adam and Eve, the 
process of conversion, and the various means or instruments of the divine grace that 
brings about Christian faith in a person. These means of grace include the Bible, the 
preaching of pastors and the ministry of other teachers, natural or “general” revelation, 
human reason, and even a reading of A Call itself. The book also clearly sets forth 
Baxter’s understanding of the divinely intended ramifications of a Christian life or, stated 
otherwise, God’s purposes for converting an individual.47 
 
 
 
                                                
46 Eliot to Baxter, July 1663, in Winship, Cambridge Press, 242. A Mashepog Christian Indian 
named Wuttinnaumatuk noted in his conversion testimony that he learned about his sinful nature by reading 
Baxter’s Call. Rivett, Science of the Soul, 154, citing John Eliot, “A Brief History of the Mashepog 
Indians” (1666). 
47 For an introduction to Baxter’s ministry, theology, and literary corpus, see Joel R. Beeke and 
Randall J. Pederson, Meet the Puritans (Grand Rapids, MI: Reformation Heritage Books, 2006); Timothy 
K. Beougher, Richard Baxter and Conversion: A Study of the Puritan Concept of Becoming a Christian 
(Fearn, Scotland: Mentor, 2007); George David Boyle, Richard Baxter (New York: A.C. Armstrong & 
Son, 1884); Horton Davies, Worship and Theology in England: From Andrewes to Baxter and Fox, 1603-
1690 (Princeton: Princeton University Press, 1975); N.H. Keeble, Richard Baxter: Puritan Man of Letters 
(Oxford: Clarendon Press, 1982); Charles F. Kemp, A Pastoral Triumph: The Story of Richard Baxter and 
his Ministry at Kidderminster (New York: Macmillan, 1948); Geoffrey Nuttall, Richard Baxter (London: 
Thomas Nelson and Sons, 1965); J.I. Packer, A Quest for Godliness: The Puritan Vision of the Christian 
Life (Wheaton, IL: Crossway Books, 1990); Frederick J. Powicke, A Life of the Reverend Richard Baxter, 
1615-1691 (London: Jonathan Cape, Ltd., 1924); Powicke, The Reverend Richard Baxter under the Cross, 
1662-1691 (London: Jonathan Cape, Ltd., 1927); Sidney H. Rooy, The Theology of Missions in the Puritan 
Tradition (Grand Rapids: MI, Eerdmans, 1965), esp. chap. 2, “Richard Baxter.” 
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An Examination of Baxter’s Call 
Baxter’s A Call to the Unconverted will be the focus of this chapter for the 
following seven reasons. First, Eliot’s expressed appreciation of the book and of Baxter 
himself is on record. Considering the content of Baxter’s Call will enhance an 
understanding of Eliot’s appreciation for Baxter and points of agreement with him. Past 
studies of the correspondence have focused on the interaction between these men 
regarding Eliot’s Communion of Churches and Christian Commonwealth, respectively, 
especially their disagreements over points of ecclesiology.48 
Second, the focus of Baxter’s Call is on the sinner’s conversion and the 
restoration of genuine fellowship with God and with God’s people versus a merely 
“feigned” Christian profession and false presumption of faith.49 However, the range of 
content in it includes the foci of the other two manuals by Bayly and Shepard, i.e. the 
necessity of the spiritual disciplines and the exposing of false faith, respectively. It covers 
some of the same issues they do and is therefore the most representative of the three 
books together. 
Third, A Call is primarily concerned with three things: theological anthropology, 
the necessity of the means of grace for conversion, and arguments against objections to 
Christian conversion and faith. A Call provides more data for understanding Eliot’s 
theological convictions regarding the nature of unregenerate Indians as well as the nature 
of their unbelief. Knowing these convictions is necessary for interpreting Eliot’s ensuing 
                                                
48 E.g., Rooy, Theology of Missions, 169-76 and 221-35. 
49 The second of four sermons that comprise the book is an exhortation to turn “unfeignedly” to 
Christ (Call to the Unconverted, 70). 
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evangelistic methodology with Indians since theological anthropology is an essential 
element in constructing a theology of religion and conducting interreligious engagement. 
Added to the findings of the previous chapter, this theological anthropology and the 
model of polemical encounter posed by Baxter provide a more complete framework in 
which to assess Eliot’s Indian Dialogues in the following chapter of this dissertation. 
Fourth, Eliot admitted in his letter to Baxter when asking permission to publish a 
translation of A Call that he had already been working on such. He also confessed that he 
was 
forced sometime to alter the Phrase, for the facilitating and fitting it to our 
Language, in which I am not so strict as I was in the Scripture. Some things which 
were fitting for English People, are not fit for them, and in such cases, I make 
bold to fit it for them. But I do little that way, knowing how much beneath 
Wisdom it is, to shew a Man’s self witty, in mending another Man’s Work.50 
 
Without a working knowledge of the Algonquin with which to read Eliot’s translation 
and compare it with the English original it is impossible to know which parts he “altered” 
and how. However, a familiarity with Baxter’s English text will enable a reading of 
Eliot’s Indian Dialogues that can note differences in evangelistic expression and 
polemical approach between them. Apparent discrepancies will suggest adaptations Eliot 
might have made from his consideration of a cultural and religious context for ministry 
quite different from Baxter’s Old England. One section of this dissertation’s fourth 
chapter surveys several instances of “contextualization” evinced in Indian Dialogues.51 
                                                
50 Eliot to Baxter, June 1663, in Winship, Cambridge Press, 243.  
51 Note that in the quote above, Eliot identifies with the praying Indians by referring to Algonquin 
as “our Language.” See also Dana L. Robert’s observation that the “British” Patrick in a fifth century letter 
to Coroticus used the first person plural pronoun in saying “we are Irish,” thus exhibiting what she calls his 
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Fifth, Eliot’s translation of Bayly is abridged.52 The translation of Shepard’s 
Sincere Convert is significantly abridged, being, it appears, less than half the total 
length.53 It is difficult if not impossible to know what portions of these books Eliot 
omitted or summarized, and if summarized, how so, apart from a knowledge of 
Algonquin. Eliot’s translation of Baxter’s A Call to the Unconverted is a more complete 
version. Therefore, a study of Baxter’s A Call in English is less likely to include portions 
Eliot omitted for some reason, including the possible reason that it did not match his own 
ideas or theological convictions. 
Sixth, analyzing the content of A Call as part of a consideration of Eliot’s 
theological convictions and cross-cultural ministry helps retrieve Eliot’s perception of the 
spiritual condition or status of many praying Indians in his day and his purposes for the 
praying towns. Eliot chose to translate for praying Indians devotional books that assume 
their readers to be living in a Christianized culture in which most persons claim the 
“Christian” identity and even engage in ritual Christian practices but refuse the idea of a 
necessary conversion experience to a new spiritual condition wrought by God in them by 
way of their own use of the means of grace. The theological content of A Call is another 
indicator that Eliot believed there were some merely “nominal” praying Indians who 
were deceiving others and perhaps even themselves about their true spiritual condition 
                                                                                                                                            
“missionary identification” with the population among whom he served in cross-cultural ministry 
(Christian Mission, 155-56). 
52 See Bayly’s Practice of Piety and Eliot’s translation of it at Early English Books Online. 
53 See Shepard’s Sincere Convert and Eliot’s translation of it at Early English Books Online. 
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and who, therefore, needed to hear the exhortations of Shepard and Baxter.54 It also seems 
likely that Eliot heard from some unconverted praying Indians certain objections to 
Puritan piety or doctrine that Baxter addressed and will be surveyed below. Eliot 
translated these books for their evangelistic and apologetic employment by the “jewels” 
that were genuine believers set in the praying town for their good influence upon others.55 
Finally, Eliot translated Bayly’s book at the insistence of Robert Boyle.56 Eliot 
had translated Baxter’s Call first even though Boyle had suggested he begin with The 
Practice of Piety. Eliot eventually yielded to Boyle’s advice, interrupting his work on 
Shepard’s books to translate Bayly’s. Cogley believes Boyle pushed again the translation 
of The Practice of Piety after the Restoration since Bayly was an Anglican bishop.57 
Did Eliot also intend to use Baxter’s book, and Shepard’s, to equip praying 
Indians to evangelize supposedly hypocritical or theologically misguided New English 
colonists who wrongly considered themselves Christians? Perhaps Eliot hoped the book 
                                                
54 Cotton Mather, at the turn of the century, addressed any “Indians” reading his biography of Eliot 
who had had Eliot as a teacher and thought him a “Good and Brave Man” that they should become “Real, 
and Thorough, and Holy Christians” (Life and Death, 144-47). This indicates two things: Mather believed 
there were Indians at that time reading English, and Mather believed there were Indians who identified as 
Christian but were not yet converted. This supports my claim that Eliot made a distinction in cross-cultural 
ministry between praying Indians and Christian Indians. Gray cites a 1680 letter from Eliot to Robert Boyle 
in which Eliot argued for the Algonquin Bible to be printed again on the basis that there were “thousands of 
[praying Indian] Soules, of whom some are true believers, some learners and some are still Infant” (John 
Eliot and the Praying Indians, 19). 
55 Like Baxter, Eliot agreed that the “jewels” of a parish or congregation, that is, the most grace-
filled and spiritually mature persons, should not be allowed to join another congregation, New English or 
otherwise, in pursuit of one more to their liking or personal benefit. An obligation to others trumped 
personal interest. Eliot wanted “the strong” Christian Indians left among “the weak” or even not yet 
converted for the good effect the strong could have on the rest. See Eliot to Baxter, 7 October 1657, in 
Powicke, “Some Unpublished Correspondence,” 24. 
56 Cogley, John Eliot’s Mission, 124. 
57 Ibid. 
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would serve the vitality of an Indian Congregationalist piety that might provoke 
unconverted colonists to “breathe after Christ.”58 Even if these three translations were not 
intended to equip praying Indians to evangelize and persuade colonists, the books by 
Baxter and Shepard, especially, would have provided for an Indian readership a 
theological explanation of certain off-putting behaviors of supposedly Christian colonists. 
These books include very critical portrayals of unconverted and hypocritical persons who 
are Christian in name only. Baxter wrote, “No man is a wicked man that is converted, and 
no man is a converted man that is wicked; so that to be a wicked man, and to be an 
unconverted man, is all one.”59 
This theological explanation would serve as a pastoral encouragement to praying 
Indians potentially dismayed by the poor behavior and bad example of some colonial 
churchgoers. It would also serve as an apologetic rejoinder to unconverted Indians critical 
of “Christianity” because of the unchristian behavior(s) of such New English hypocrites 
or of any New English they wrongly assumed to be Christian simply because they were 
English. It is no small thing that seventeenth century missionaries, with the support of the 
colonial government, were supplying indigenous peoples with literature critical of certain 
colonial persons and their practices. 
The translation of these “steady selling” devotional manuals was primarily for the 
purpose of helping praying Indians learn how to make personal use of the means of 
                                                
58 Eliot said that he hoped testimonies of Indian conversions would serve that end among readers 
in Old England (Eliot and Mayhew Jr., Tears of Repentance, 295). 
59 Baxter, Call to the Unconverted, 27. 
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grace.60 However, translating Baxter’s Call might have been one way that Eliot addressed 
what he considered deficient or misguided ideas about Christian doctrine and practice 
among Indians, praying or otherwise. Among these was the idea that a sense of God’s 
nearness or tangible blessing could be had by way of earnest ritual performance or even 
cultural conformity apart from authentic faith. That might be called “civility without 
religion.” What follows is a summary of certain aspects of Baxter’s theology reflected in 
A Call to the Unconverted that is pertinent to understanding Eliot’s cross-cultural 
ministry in a way more complex than the “civility-as-cultural-conformity” trope posits. 
 
Anthropology and Conversion in A Call to the Unconverted 
The full original title of A Call concludes with “Ezekiel xxxiii.11.” The Authorized 
Version or King James Bible of 1611 renders the verse this way: 
Say unto them, As I live, saith the Lord GOD, I have no pleasure in the death of 
the wicked; but that the wicked turn from his way and live: turn ye, turn ye from 
your evil ways, for why will ye dye, O house of Israel?61 
 
The book is a collection of four sermons aimed at conversion to the Christian faith of 
three main kinds of persons: the skeptic who reviles Christianity and “rages” against 
Christians, the otherwise preoccupied person who makes excuses for putting off 
conversion until later in life, and the merely cultural Christian who erroneously presumes 
                                                
60 Hall deems some titles in seventeenth-century New England, “steady sellers” in Cultures of 
Print (6, 61-64, et al.). 
61 The title on the cover page of the 1664 Algonquin version curiously omits the reference to Ezek. 
33:11. However, below the title and just above the publication information, where Bible verses were often 
included on the cover pages of seventeenth-century Puritan books, there is a sentence in smaller italics. The 
repetition “Qushkek, qushkek” at the beginning of it and appearance of the word “Isrielle” near the end 
suggests it is an Algonquin translation of “turn ye, turn ye from your evil ways; for why will ye dye, O 
house of Israel?” 
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he or she has faith but is in actuality “feigning” it.62 The verse most commonly cited in 
the book is 2 Corinthians 5:17 which states, “Therefore if any man be in Christ, he is a 
new creature: old things are passed away; behold, all things are become new.”63 The 
assertion that truly converted persons experience a new kind of nature with different 
inclinations than previously had is the most fundamental argument made by Baxter in his 
attempt to persuade the reader that he or she is indeed in need of conversion, that he or 
she must “turn” and be converted. 
 
Anthropology 
Baxter noted in his introduction to the book that he had written it in order to help the 
reader “draw near to God.”64 Baxter’s hortatory polemic repeatedly asserts the personal, 
i.e. human, responsibility of the reader or listener to “turn from” his or her unbelief and 
impiety, even stating, “we cannot convert you against your wills: There is no carrying 
madmen to heaven in fetters…”65 The book emphasizes that God has condescended to 
                                                
62 Eliot indicated in a 1647 letter to Shepard that he believed some Indians learned particular 
objections to Christianity from English colonists as well as that he believed some questions asked him by 
Indians were “coyned feigned thing[s]” (Shepard, Clear Sun-shine, 129). Shepard noted that Eliot, during 
his fourth meeting with the Indians at Waban’s place in 1646, promised them that New English 
Congregationalists and even God would “stand by” and support any praying Indian who “unfaignedly” 
sought God and was reproached by “wicked Indians” for it ([Shepard?], Day-breaking, 99-100). He said 
this activity of seeking God would require they not “dissemble” from one another but continue meeting 
with the rest of the praying Indians. 
63 Rivett quotes at length the conversion testimony of a Mashepog Indian who cited and quoted 2 
Cor. 5:17 (Science of the Soul, 155-56, citing the prefatory section of Eliot, Brief History). 
64 “O poor sinners! it is a joyfuller life than this that you might live, if you were but truly willing, 
to hearken to Christ, and come home to God. You might then draw near to God, with boldness, and call 
him your father, and comfortably trust him with your souls and bodies” (Baxter, Call to the Unconverted, 
B2 [right side]). 
65 Ibid., 259. 
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reason with sinners and provide them the means for turning from wickedness to “new 
things” and “life.” Conversion is both a work of the human will and an operation of 
divine grace. The devil, while an adversary and deceiver, is not the main culprit causing 
unbelief and wickedness. The primary enemy about whom persons need to be warned, 
and against whom they must fight, in order to obtain and maintain authentic faith, is the 
sinful and foolish self.66 
According to A Call to the Unconverted, God originally made humankind for a 
“blessed state” unlike that experienced either by beasts or angels, the other two kinds of 
creatures. Humans were created for “full delight and communion with God.” They were, 
therefore, given the capacity to “behold,” praise, love, and “be filled with” God.67 
Rationality was given to humans, not beasts, so that they would reason with God as both 
a means to and component of this kind of relationship with God.68 Baxter responded to 
the allegation or excuse that matters of theology and religion are simply “too high” to be 
considered by asserting that it would be brutish, beast-like, to not “ponder Heaven.” To 
forgo thinking about God or the Bible, God’s word, is to “unman” oneself since “man” 
                                                
66 Jorge Canizares-Esguerra casts Eliot as a “spiritual conqueror” who conceived of the Native 
Americans as primarily subject to satanic tyranny. See his Puritan Conquistadors: Iberianizing the 
Atlantic, 1550-1700 (Stanford, CA: Stanford University Press, 2006), 87. Canizares-Esguerra quotes Eliot 
in Tears of Repentance (1653) calling Native Americans, “poor captivated men (bondslaves to sin and 
satan)” (202). Yet even in this quote Eliot noted sin as a slave master alongside “satan.” This was the way 
that Reformed Congregationalists viewed the condition of the unconverted in general, not merely that of 
Native Americans. Bailey goes so far as to erroneously claim that Eliot deemed Native Americans who 
“refused to convert” to be demons (Race and Redemption, 50). However, Pierson’s interlinear (English and 
Algonquin) Some Helps for the Indians (1658) claims that “all men are alike” because “all nations are one 
blood” (36-37). It also posits the need for Indians to be freed from bondage to both sin and “Sathan” as 
equal and complementary problems (39). A letter written by Eliot serves as preface to Pierson’s Some 
Helps. 
67 Baxter, Call to the Unconverted, 28-29. 
68 Ibid., 158-59. 
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was made for communion with God.69 This was Baxter’s argument from teleology. Thus 
New England missionaries in the 1660s and 1680s were promoting among Native 
Americans in vernacular translation the idea that Indians possessed a human nature that is 
superior to that of mere animals.70 They were promoting the idea that any person, English 
or Indian, who did not properly ponder the things of heaven and commune with God was 
failing to obtain the potential dignity for which all humans were created by God. 
Baxter was much more concerned with explaining the universal condition of 
human beings now in need of conversion than he was with explaining how or why the 
“fall” of humankind from the original “blessed state” happened. His “call” was to, and 
for, the unconverted; so, as a seasoned preacher, he explicitly identified them so that they 
might recognize themselves as his intended audience in need of the prescribed 
exhortation. He built his case for conversion primarily by contrasting the respective 
conditions of the converted and unconverted. 
Persons not drawing near to God and therefore not living in communion with God 
are known by three things, claimed Baxter: first, they are content in their condition, never 
having “felt” the power of divine love within them, and, therefore, it is implied, never 
                                                
69 Baxter, Call to the Unconverted, 178. See also his comment, “It is a strange thing to me, that 
men are so inhuman and stupid in the greatest matters that in lesser things, are very civil and courteous, and 
good neighbours” (ibid., 260). Note how, for Baxter, “civility” as cultural manners was less important than 
religion. 
70 Jon Hinkson notes that the seventeenth-century Puritans of New England never needed to argue 
for the humanity of the indigenous peoples in the same way Bartolome de Las Casas did a century earlier. 
The New English Puritans “did not have the coherent option in their theology for racism.” Jon Hinkson, 
“Missions Among Puritans and Pietists,” in The Great Commission: Evangelicals and the History of World 
Missions (Nashville: B&H Publishing Group, 2008), 31. Contra Bailey, who misreads the term “poore 
creatures” in The Glorious Progress (1649) to mean “beasts” or animals rather than humans created by God 
(Bailey, Race and Redemption, 58). 
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knowing what they are missing; second, they are content with prospering in the world 
rather than with pleasing God; and, third, in contrast to the discernable and satisfying 
personal experience of having “Christ dwelling in the heart by faith,” they do not “relish” 
an experience of the divine work of redemption.71 The unconverted are “worldlings.” 
They are “sensual flesh pleasers,” “gluttons, and drunkards, and whoremongers, and 
swearers,” “railers and backbiters, slanderers and liars.”72 These characteristics and habits 
are not posed as merely wrong in themselves but as alternative and prohibitive to the 
authentic Christian experience of grace and its means. 
The unconverted indeed have willfully chosen these “sinful” practices for 
themselves. Ironically, though, it is also true that drunkards, gluttons, fornicators, and 
“gamesters” are enslaved to these willful practices.73 They engage in them with the 
crowd, being like a flock of sheep together streaming one by one off the side of a bridge 
to their own demise.74 In addition, sin itself is personified and said to be deceitful, 
“bewitching,” and “befooling.” All unconverted persons are so corrupted by sin that they 
are led astray by it and therefore foolish by nature. They have “blind understandings, and 
corrupted wills, and perverse affections, and violent passions, and unruly senses.” Baxter 
notes, “The greatest enemy to man is himself.”75 
                                                
71 Baxter, Call to the Unconverted, 38-39. The expression, “Christ dwelling in the heart by faith” 
is found in Eph. 3:17 and is associated with the work of the Spirit. 
72 Ibid., 120. 
73 Ibid., 199. 
74 Ibid., 201. 
75 Ibid., 235. 
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Baxter even designated “men’s selves” to be “the great delinquent and murderer 
of souls” despite the New Testament’s similar description of the devil in John 8:44 and 1 
Peter 5:8.76 Baxter did also give a place to the devil in this theological/anthropological 
matrix of the unconverted person’s paradoxical situation, i.e. their willful and complicit 
enslavement to a sinful inclination and beastly condition. The devil “keeps most [of 
humankind] in his captivity” and is a “subtle, malicious enemy.”77 Baxter called the devil 
a deceiver and “an angler for souls.”78 That said, Baxter’s description of the condition of 
the unconverted is not primarily concerned with their manipulation by the devil or even 
their morality per se. Rather, Baxter attributes manipulation by the devil and personal 
immorality as a consequence of the volitional, affective, and rational dimensions of being 
an unconverted human. “A man is never well in his wits till he be converted; he never 
knows God, nor knows sin, nor knows Christ, nor knows the world, nor himself, nor what 
his business is on earth, so as to set himself about it, till he be converted.”79 
 
Conversion 
Baxter’s conception of God’s restorative work in the converted person was as holistic or 
multifaceted as was his view of the problem(s) suffered by unconverted persons. His 
view of restoration, or conversion, was holistic in two ways. First, he posited that the 
                                                
76 Baxter, Call to the Unconverted, 237. 
77 Ibid., 202. 
78 Ibid., 273. 
79 Ibid., 176-77, citing 2 Thes. 3:2; 1 Cor. 1:20; and Luke 15:17. 
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converting work of God is a triune endeavor: the Father creates human beings as 
“reasonable creatures” with the latent capacity to know him; the Son “redeems” certain 
persons so that they have “access” to God; and the Spirit “sanctifies” and thus enables the 
redeemed to “have a part in Christ, or [i.e.] be saved.”80 Second, the “image of God,” i.e. 
that rational capacity and volitional desire for God that was pure and untainted before the 
first sin of Adam, is restored in the converted person. Christ restores it by way of “his 
word and Spirit…as he doth to all that he will save.”81 In fact, the Spirit gives to the 
converted person a new nature with new inclinations. The Spirit works by means of the 
Word to free the converted person from “the dominion of sin.”82 God and “holiness” 
become that person’s “delight.”83 
In the following paragraph, Baxter described the true Christian in contrast to the 
person who favors “the flesh” and things merely of earth rather than heavenly things or 
redemption. It is a paragraph characteristic of Baxter’s homiletic style and theology of a 
holistic redemption. It demonstrates his practice of occasionally citing several “places of 
scripture” as evidence of the truth and divine authority of what he claims. 
                                                
80 Baxter, Call to the Unconverted, 34-37. Note how the Trinitarian cooperation extends to include 
human agency by the Spirit’s use of the apostles (who were “Secretaries of the Spirit” who wrote “the 
Gospel”) and “Preachers of the gospel” (37). 
81 Ibid., 189. For another reference to the image of God, see 104. Beougher notes that in the 
theology of Baxter, a certain kind of knowledge is required for conversion and sanctification. Biblical 
claims and a particular theological understanding are intended by God to shape the Christian’s affections 
and will. The Christian desiring sanctification should therefore pursue knowledge of biblical doctrine 
(Richard Baxter and Conversion, 83). 
82 Baxter, Call to the Unconverted, 269. 
83 Ibid., 196. 
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…a converted man is able to discern the loveliness of God; and so far believeth 
the glory that is to be had with God, that his heart is taken up to it, and set more 
upon it, than any thing in this world. He had rather see the face of God, and live in 
his everlasting love and praise, than have all the wealth or pleasures of the world; 
he seeth that all things else are vanity, and nothing but God can fill the soul, and 
therefore, let the world go which way it will, he layeth up his treasures and hopes 
in heaven, and for that he resolves to let go all. As the fire doth mount upwards, 
and the needle that is touched with the loadstone still turneth to the north, so the 
converted soul is inclined to God. Nothing else can satisfy him, nor can he find 
any content and rest but in his love. In a word, all that are converted do esteem 
and love God better than all the world; and the heavenly felicity is dearer to them 
than their fleshly prosperity. The proof of what I have said you may find in these 
places of scripture: Phil. iii. 18, 21. Matt. vi. 19, 20, 21. Col. iii. 1, 2, 4, 5. Rom. 
viii. 5, 6, 7, 8, 9, 18, 23. Psal. lxxiii. 25, 26.84 
 
For Baxter and Eliot, the converted person has an ability that the unconverted does not 
have: to “discern the loveliness of God.” The converted person has a corresponding 
desire that the unconverted does not have: to “see the face of God, and live in his 
everlasting Love and Praise.”85 The converted person has a new occasional felt deficiency 
that the unconverted does not have: he or she is satisfied with nothing else, or less, than 
“God…fill[ing] the soul.” The converted person considers God and the “heavenly 
felicity” found in God to be preferable over “fleshly prosperity” and “all the world,” even 
at all costs. He or she “resolves” to “let go” all that would inhibit or distract from the 
experience of God.86 
A few pages later in the book Baxter notes that, “it is not a small matter to bring 
an earthly mind to heaven, and to shew man the amiable excellencies of God...” This is 
the essential work of an evangelist. Baxter says that the converted person has fled to 
                                                
84 Baxter, Call to the Unconverted, 39-40 (italics original). 
85 See ibid., 62: The converted wants to “see the glorious face of God.”  
86 See ibid., 46-48: “God…is now the only happiness of his soul.” 
	   
190 
Christ for “refuge” and “embraced him” as the “life” of his or her “soul.” He or she 
“liveth upon [Christ] as on his daily bread.”87 With conversion, says Baxter, comes a 
change in the “very drift and bent of the heart and life.” Referring to 2 Corinthians 5:17, 
Baxter explains that the converted person, “hath a new understanding, a new will and 
resolution, new sorrows, and desires, and love, and delight: new thoughts, new speeches, 
new company, (if possible) and new conversation.”88 This is the change wrought in a 
person by “the Holy Ghost.”89 It is what makes a person able to recognize the “amiable 
excellencies” of God when presented to him or her by the evangelist. 
The converted person is no longer his or her own “chief ruler,” but now “gives 
place” to “God in Christ.” She subjects herself to Christ’s rule “by the spirit, word and 
ministry.” She pursues the new “end” or goal of “God and everlasting glory” by the new 
way of “Christ, and the spirit, and word, and ordinances, and holiness to God, and 
righteousness, and mercy to men.”90 In other words, in order to live under the reign of 
“God in Christ” rather than the reign of oneself, the Christian must be a reader or listener 
of the Bible, a partaker of the sacraments, and a participant in a community of other 
converted persons. The regular company of other converts was requisite. Consonant with 
this vision, Eliot intended the praying towns to both make this experience possible and 
maximize it for Christian Indians. 
                                                
87 Baxter, Call to the Unconverted, 47. See ibid., 89: “…to behold your glorious Redeemer, with 
all your fellow-citizens of heaven; and to see the glory of the most blessed God, and to love him perfectly, 
and be beloved by him, and to praise him everlastingly.” 
88 Ibid., 47. 
89 Ibid., 52. 
90 Ibid., 50. 
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In a latter section of the book that is devoted to giving directions for how one 
must “turn” from the unconverted state unto God, Baxter said that this new way of life is 
to be lived in new company “if possible.” He wrote, “Presently, if possible, change your 
company, it have hitherto been bad.”91 He clarified, however, that a total abandonment of 
one’s previous company is not intended. “Not by forsaking your necessary relations, but 
your unnecessary sinful companions, and join yourselves with those that fear the Lord, 
and inquire of them the way to heaven. Acts ix.19, 26. Psalm xv. 4.”92 A company of 
Christians provides counselors not only for those persons who are considering joining 
them in unfeigned faith, but also counselors further along the way in drawing near to God 
who can help explain Congregationalist piety to other Christians already converted. 
Elsewhere in the book Baxter addressed the potential fear his unconverted readers 
might feel at the prospect of losing their “unnecessary” relationships. He claimed the 
converted simply gain new, and better, friends: “God will but change them; God will be 
your friend, and Christ, and the Spirit, will be your friend, and every Christian will be 
your friend.”93 Drawing near to God, being near to God, and remaining near to God is a 
community project; it is done in fellowship with each person of the trinity and with other 
Christians. 
                                                
91 Baxter, Call to the Unconverted, 277. 
92 Ibid., 277-78. 
93 Ibid., 191. 
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According to Baxter, one way that genuinely converted persons seek to 
experience the reign and presence of Christ is by showing mercy to others.94 Again, like 
Eliot, Baxter considered one end or purpose of a person’s conversion to genuine Christian 
faith to be service to God. Service to God is demonstrated by way of service to others. 
The Spirit’s presence, “dwell[ing] in” a person to “sanctify and guide” her, along with all 
the means of grace (see below), “freed [the converted person] from the dominion of sin” 
and “fitted [her] for God’s service.”95 The many material “mercies of God” given a 
person by God in life are “tokens” of divine love. Such things as, “wealth and strength” 
are provided by God as “furniture for his service.”96 A person’s goods and resources are 
to be used for the benefit of others. Even in relative poverty a Christian might do good to 
others and thereby lay up treasure in heaven for his or her future acquisition and 
enjoyment.97 
In Christian community converted persons experience the ordinances as a part of 
their endeavor to “behold” and “be full of” God. Baxter’s A Call to the Unconverted 
presents the same general notions of the Lord’s Supper as described in the second chapter 
of this dissertation. The Lord’s Supper is a “seal” of the pardon one has from God and of 
the peace he has with God.98 Baxter says that the converted person has “some taste of 
                                                
94 Baxter, Call to the Unconverted, 50. 
95 Ibid., 270. 
96 Ibid. 246. 
97 Ibid., 183-84. 
98 See ibid., C8 (left side), for the Lord’s Supper as a seal of peace; see ibid., 126, for the Lord’s 
Supper as a seal of pardon. 
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communion with God in the spirit, especially in all holy ordinances, where God prepareth 
a feast for your souls.”99 
Baxter’s description of the converted person is realist. He admits that a person’s 
financial or social situation may deteriorate because of conversion. There may actually be 
more “trouble” in life for having converted. The Christian, however, is content to wait for 
the heavenly treasures of the next life.100 The Christian, like all persons, will suffer. Yet 
having been given new appetites and inclinations, the Christian will want only what “is 
good for [him/her]” and so acquiesce to suffering as another means given by God for 
communion with God and personal sanctification. The Spirit will enable the Christian to 
bear suffering.101 
In A Call to the Unconverted, Baxter contrasts the characteristics of a converted 
person with those of the unconverted in order to demonstrate the superior condition of the 
former. It is a prima facie argument for conversion that is his primary mode of 
argumentation. Baxter also notes a few social or public benefits of conversion and argues, 
as well, from natural theology. Before concluding this analysis of A Call, though, with a 
summary of Baxter’s apologetic method, this chapter will survey the various means of 
grace he urged reader-listeners to employ in order to “turn,” draw near to God, and be 
                                                
99 Baxter, Call to the Unconverted, 270. Beougher finds the following five purposes for the Lord’s 
Supper indicated in the writings of Baxter: “to commemorate the death and passion of Christ; to be the 
solemn renewing of the baptismal covenant; to be a means whereby the Spirit of Christ might stir…up [the 
converted] to greater faith, hope, love, joy, and obedience; to give opportunity for Christians to profess 
their faith, love, and gratitude to God; and to be a sign and means of the unity, love, and communion of 
saints” (Richard Baxter and Conversion, 127-28). 
100 Ibid., 184. 
101 Ibid., 270. 
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more useful to others. Baxter systematically directed the reader in a multi-faceted manner 
of “turning” either from skepticism, procrastination, or feigned faith to an authentic 
experience of God in Christ. 
 
Means of Grace to Employ 
The reader of A Call to the Unconverted is urged to heed the “voice” of God. God is 
noted as using various voices with which to call the unconverted to “turn and live.” 
Baxter made no argument to prove that any of the following agents serve as divinely 
vocative. He simply presented them as that, the very identification of them as such 
serving as an argument from design or purpose for the reader to heed them in “turning.” 
There is a significant theological progression, or derivative succession, in their order of 
presentation: “every leaf of the blessed book of God”; “every sermon that thou hearest”; 
“many a motion of the Spirit, that secretly speaks over these words again”; “thy own 
conscience”; “the gracious examples of the godly”; “all the works of God,” citing Psalm 
19:1-2 and therefore referring to the natural environment, citing the sun as a specific 
example; and, “every mercy thou dost possess,” such as “meat, and drink, and clothes” 
with which to serve God.102 The Bible is absolutely necessary. It is the prime means of 
grace and “voice” of God. The Spirit “speaks” to or directs the conscience by way of the 
hearing of sermons about biblical content. The beauty of the natural world and the good 
things one possesses corroborate the Bible’s claims to the existence of a merciful creator 
God. 
                                                
102 Baxter, Call to the Unconverted, 134-39. 
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Conversely, “every affliction,” such as sickness, pain, poverty, or loss of friends 
serves as a “chastising rod” and implies the need for repentance from sin. Baxter said, 
“the very frame of your nature” is a call to unfeigned faith and drawing near to God. He 
was referring to human reason, an “understanding soul,” and a “heart” to fear, love, and 
“desire after” God. Finally, “thine own engagements,” meaning a person’s baptismal 
covenant, should be understood as a call to repentance. Such a covenant, according to 
Baxter, entailed a vow on the part of the baptized infant to some day turn to God in 
renunciation of “the world, the flesh, and the devil.”103 
After a brief paragraph “lay[ing] all these [voices] together” in a summary 
reiteration, Baxter posited another “voice.” The “poor sinner” is told that the continued 
existence of his very life as an unconverted person is evidence of God’s patience, 
forbearance, and a merciful call to “turn” while there is still an opportunity to do so 
before his death. “Thou art fallen under [God’s] wrath by your sin already…Perhaps this 
is the last year; perhaps the last day…if thou turn not, you are a dead and undone man. 
Were thy eyes but open to see where thou standeth, even upon the brink of hell.”104 This 
argument assumes that the life of an unconverted person, no matter how it is being lived 
by that person, is itself an opportunity to “turn” and experience God in a much more 
profound and satisfying way. It is an affirmation of that person’s human existence and 
potential. To be alive is to have the opportunity to get near to God by God’s mercy and 
grace. 
                                                
103 Baxter, Call to the Unconverted, 139-41.  
104 Ibid., 142-43. 
	   
196 
Baxter rebuked the recalcitrance of the unconverted reader-listener and in doing 
so reflected what he believed to be some of the various means of grace. In Baxter’s 
rebuke are also reflected some excuses he had heard the unconverted in England make in 
resisting such means of grace. Baxter explained some of these refusals. The unconverted 
have resisted the Scriptures claiming they are “too strict.” The unconverted have resisted 
the Spirit and “quenched it.” They have refused to listen to reproof from others, even 
defensively telling their accusers to mind themselves instead. They have refused to accept 
catechesis by ministers on the supposed grounds that they are “too old” for that, though 
they are “not too old to be ignorant and unholy,” rejoined Baxter. They are “self-
conceited” and “wise in [their] own eyes” and so “contradict [their] teachers.”105 Finally, 
they not only misinterpret the “providences and works of God” in their lives but “fetch 
their own destruction” from them: “If [God] afflict you, you repine; if he prosper you, 
you the more forget him…If the wicked prosper, you forget the end that will set all 
reckonings strait; and are ready to think it is as good to be wicked as godly; and thus you 
draw your death from all [God’s providences].”106 
This rebuke is aimed at the unconverted that are churchgoers or at least living in 
places where they are exposed to the teaching of ministers and the reproofs of 
churchgoers. If Eliot retained this particular rebuke in his translation then he intended it 
for unconverted praying Indians as well as the traditionalist acquaintances of praying 
Indians who were being exposed to Christian teaching. The last part of the rebuke 
                                                
105 Baxter, Call to the Unconverted, 242. 
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pertaining to the misinterpretation of providence could be applied to any religious person, 
including traditionalist Indians, who would attach religious significance to their lived 
circumstances. This final part of the rebuke is intended to create a deep sense of guilt not 
only for refusing a church’s ministry of the Word but also for refusing the witness of 
general revelation by way of providence. All the circumstances of one’s life, good or bad, 
were to be felt as a testimony against the unconverted person’s lack of Christian faith. His 
inability to rightly interpret God’s providence in his own life was total and worthy of 
condemnation, i.e. death. 
Baxter, like Eliot, believed pastors were a crucial means of grace. Pastors were 
expected to be God’s voice in God’s calling of unconverted persons to “turn.” They were 
to be the primary agent of God’s sanctifying work in the person already a Christian. 
Baxter said that God sanctifies “by his Spirit, [i.e.] by his word and ministers, the 
instruments of the Spirit.”107 This is because it is ministers who publically preach “the 
word of God.” Baxter went so far as to make the following comparison: “As God will 
lighten the world by the sun, and not by himself alone without it, so will he convert and 
save men by his ministers, who are the lights of the world, Acts xxvi. 17, 18. Matt. v. 
14.”108 God might make the exhortations of a pastor to be the “wakening Perswasive” that 
finally puts and end to the spiritual slumber of an unconverted person.109 Baxter, like 
Eliot, believed that Christians must strive to live under the “chief Ruler,” that being “God 
                                                
107 Baxter, Call to the Unconverted, 278. 
108 Ibid., 275-76. 
109 Ibid., A3. 
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in Christ.” Christ’s reign was divinely exercised and humanly experienced, “by the Spirit, 
Word, and Ministry.”110 
Besides the metaphorical presentation of ministers as “lights” or luminaries, 
Baxter also used the metaphor of the physician to represent the work of ministers. In his 
preface to A Call to the Unconverted, Baxter “intreats” responsive readers, upon reading 
the book, to 
go to your pastors, (that are set over you, to take care of the health and safety of 
your souls, as physicians do for the health of your bodies), and desire them to 
direct you what course to take, and acquaint them with your spiritual estate, and 
that you may have the benefit of their advice and ministerial help.111 
 
Ministerial advice and assistance should accompany the Christian’s own reading, own 
consideration of the thing read, and personal application of it to her life. “The ministers 
of the gospel are ready to assist thee, to instruct thee, and to pronounce the absolving 
words of peace to thy soul; they are Ready to pray for thee, and to seal up thy pardon by 
the administration of the holy Sacrament; And yet art thou not ready?”112 
Baxter also used the metaphor of the physician in reference to Christ and his 
work. He did this first in a brief paragraph describing the Trinitarian work of “repairing” 
                                                
110 Baxter, Call to the Unconverted, 50. Baxter, unlike Eliot, believed the role and authority of a 
pastor to correspond to that of the New Testament apostle. The pastor’s authority was received directly 
from Christ and not from the congregation ordaining him, as Eliot believed. Baxter wrote to Eliot in 1670 
that “the whole scope of Scripture telleth us that the people are not the Governors of the Church at all but 
commanded to obey and the officers to rule” (Powicke, “Some Unpublished Correspondence,” 56-57). 
Matters of ecclesiological detail and polity like this, though, are not included in Baxter’s Call. 
111 Baxter, Call to the Unconverted, preface images 33 and 34. 
112 Ibid., 126. 
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the damaged image of God in the Christian’s soul.113 Later he extended the metaphor in 
order to posit the means of grace as “medicines.” Baxter posited the means of grace as 
medicines in a paragraph that well describes the feigned faith of a merely cultural 
Christianity that was confronted by Baxter and Eliot with A Call to the Unconverted. The 
end of the paragraph also states God’s goal in communing with and sanctifying converted 
persons: to “confirm them in holiness.” 
Yea, you fetch destruction from the blessed Redeemer, and death from the Lord 
of life himself! And nothing more emboldeneth you in sin, than that Christ hath 
died for you; as if now the danger of death were over, and you might boldly 
venture: As if Christ were become a servant to Satan and your sins, and must wait 
upon you while you are abusing him; and because he is become the physician of 
souls, and is able to save to the utmost all that come to God by him, you think he 
must suffer you to refuse his help, and throw away medicines, and must save you 
whether you will come to God by him or not; so that a great part of your sins are 
occasioned by your bold presumption upon the death of Christ; not considering 
that he came to redeem his people from their sins, and to sanctify them a peculiar 
people to himself, and to confirm them in holiness to the image of their heavenly 
Father, and to their head. Matt. i. 21. Tit. ii. 14. 1 Pet. i. 15, 15. –Col. iii. 10, 11. 
Phil. iii. 9, 10.114 
 
Baxter here again made polemic use of irony. What would serve the spiritual 
reformation and soul healing of the converted person is instead employed by the 
unconverted person to undermine her own good. The unconverted person actually uses 
the death of Christ for sin as an excuse to sin and thereby “fetch destruction from the 
blessed Redeemer.” The unconverted person who is but only culturally a Christian 
                                                
113 Baxter, Call to the Unconverted, 37. See Baxter’s instructions on how “to obey Christ our 
Physician or Saviour, in his repairing, healing work” in a way corresponding to the Spirit’s use of means 
(Richard Baxter, A Christian Directory, vol. 1 in The Practical Works of Richard Baxter [Morgan, PA: Soli 
Deo Gloria, 2000; lithographed from the 1846 edition published in London by George Virtue], 83-91). The 
quotation is from the table of contents (ibid., iv). 
114 Baxter, Call to the Unconverted, 244-45. 
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believes she can have Christ as redeemer from hell after death while refusing his help to 
be cured of sin during her lifetime. The unconverted person who disingenuously 
professes faith in Christ makes Christ a servant of Satan and sin rather than the 
vanquisher of such. She “abuses” Christ. The converted person, on the other hand, knows 
that Christ’s death was intended to redeem and sanctify a “peculiar” people who live 
differently than the unconverted. The means of grace, including the ministry of ministers, 
are the medicines God provides by which the converted are gradually conformed to the 
“image of their heavenly Father, and to their head [Christ].”115 The unconverted are called 
upon to “deliver [themselves] up to the Lord Jesus as the physician of [their] souls.”116 
The book’s second sermon closes with an appeal to the unconverted to 
avail themselves of the means of grace at their disposal; they are not “shut up in 
the darkness of heathenism, nor in the desperation of the damned.”117 The 
metaphor of darkness is used to describe the absence of the means of grace. 
Without the means of grace there is no hope for conversion and the experience of 
drawing near to God. For Baxter, the darkness of heathenism had to do with a 
lack of access to the Scriptures, to ministers, to a Christian community, to the 
sacraments, and to other means of grace. It was the state of “extremity from the 
                                                
115 In a June 20, 1669, letter to Baxter, Eliot described the formation of an Anabaptist group of 
persons who had been excommunicated from Congregational churches for “moral evils.” He noted they had 
made Thomas Gold their pastor and that he “administreth the Lord’s Supper” to them. Eliot concluded that 
this congregation, their ordination of a pastor, and his administration of the Lord’s Supper did not make the 
group “truly a political Church.” It was instead, “a corruption and a prophanation of the ordinances and 
institutions of Christ.” Eliot said these people need “a stronger phisik to heale them, and to prevent the 
putrefaction of others” (in Powicke, “Some Unpublished Correspondence,” 50-51). 
116 Baxter, Call to the Unconverted, 278. Baxter  
117 Ibid., 147. 
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living God.” It was not something having to do with race, ethnicity, or certain 
non-religious cultural components. 
Baxter’s admonition to “hate” one’s “former sinful life” was for the 
greater goal of making God “the dearest and highest” object of affection. The 
former sinful way of life was one that was “lived principally to the world” rather 
than with its “hopes and heart in heaven.” Habits and activities that precluded the 
regular employment of the means of grace kept one from “see[ing] the glorious 
face of God” and were therefore to be excluded from the Christian way of life.118 
The English man or woman was as capable as a Native American of living a 
“sinful life” that must be hated and rejected. 
Conversely, unconverted persons might add to their lives “civilities, or 
amendments, or virtues” but, nonetheless, “never procure the saving of [their] souls” 
because their lives were devoid the means of grace.119 Baxter used the term “civilities” in 
the sense of a personal reformation of behavior or the cultivation of new moral habits 
understood to be taught in the Bible as the proper Christian lifestyle. The only specific 
amendments mentioned in the book’s concluding directions, which are to be pursued in 
conjunction with the means of grace, are the virtues of sobriety versus drunkenness, 
sexual chastity versus “lusts and sinful pleasures,” self-control versus “railing,” and 
integrity in financial dealings versus wronging others in the manner of unconverted 
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Zaccheus, the tax collector.120 These moral virtues or “civilities” are clearly not ends in 
themselves. They might even provide someone a false sense of Christian identity, what 
Baxter called “a Carnal Religiousness.”121 
Baxter made no theological case for the necessary chronological priority of 
civilities and moral reform before conversion. Civilities were merely potential means of 
grace for conversion alongside others; and they were the necessary consequence of 
conversion. Civilities and unfeigned faith were seen to go hand in hand as a matter of 
what converted persons, by their new spiritual nature, recognized to be true and good; 
civilities in this sense were what converted persons appreciated as God’s intention for 
human flourishing under the reign of Christ. 
The person who would have genuine Christian faith and the experience of 
drawing near to God must look to the Bible for more than mere ethical guidelines and 
moral prescriptions. The converted person, being a “new creation” in Christ as in 2 
Corinthians 5:17, is able to accept biblical teaching in a way the unconverted person is 
not. Baxter said the converted no longer regard the Bible as a “common book” but as “the 
law of God, as a letter written from heaven, and subscribed with the name of the eternal 
Majesty; it is the rule of his thoughts, and words, and deeds, the commands are binding, 
                                                
120 Baxter, Call to the Unconverted, 277-83. The pericope of Jesus’s encounter with Zaccheus is a 
part of the nineteenth chapter of the Gospel of Luke. Reflection upon the sinful actions and following 
conversion of a corrupt agent of imperial occupation and oppression such as Zaccheus might have given 
praying Indians reason to anticipate the similar conversion experience of English colonists who would 
consequently return the property they had unjustly appropriated. 
121 Ibid., 282 (italics original). 
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the threats are dreadful, and the promises of it speak life to his soul.”122 The minister 
could serve as a means of grace, a medicine, or even be a physician of the soul only to the 
degree that he dispensed the life-giving Word of God and accurate interpretations of it. 
Near the midway course of his treatise Baxter wrote, 
We study day and night what to say to you, that may convince and persuade you, 
and yet [your conversion] is undone. We lay before you the word of God, and 
shew you the very chapter and verse where it is written, that you cannot be saved 
except you be converted, and yet we leave the most of you as we find you: --We 
hope you will believe the word of God, though you believe not us, and that you 
will regard it when we shew you the plain scripture for it…123 
 
In fact, Baxter urged the reader in his preface to “search the holy scriptures daily” in 
order to assess against them what he wrote in A Call, in order to “see whether these 
things be so or not.”124 
Baxter had a greater confidence that reader-listeners might hear and receive Bible 
verses themselves as “the word of God” than he did that his own explanations of biblical 
content and pastoral exhortations would be accepted as such.125 Readers of Baxter’s Call 
were expected to be able to consult a Bible. Their interpretation of the Bible was to be 
facilitated and served by Baxter’s Call, and the assertions of Baxter’s Call were to be 
verified by the prime “voice” of the Bible. Thus, Eliot twice had Baxter’s Call published 
                                                
122 Baxter, Call to the Unconverted, 49. This high regard for reading and knowing the content of 
the Bible is quite different from the Puritans’ talismanic use of Bibles alleged by Canizares-Esguerra 
(Puritan Conquistadors, 117). 
123 Ibid., 106. 
124 Ibid., preface image 34b. 
125 Beougher notes that Baxter believed truth was most beautiful and attractive when “naked.” 
Richard Baxter and Conversion, 106, citing The Reformed Pastor (1656) in Richard Baxter, The Practical 
Works of Richard Baxter (London, 1838), IV:393. 
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in Algonquin translation, in 1664 and 1688, to accompany the publication of the 
Algonquin Bible, in 1663 and 1685.126 
 
 A Description of Turning to God 
Baxter’s fourth sermon, the final part of the treatise as a whole, concludes with ten 
“directions” for how to turn and be converted. The enumeration and relative length of the 
sections near the end of the Algonquin version indicates that Eliot maintained these 
concluding directions in his translation. The first direction is the longest and 
representative of the book’s emphasis: it explains that a person must “labour to 
understand the necessity and true nature of conversion: for what, and from what, and to 
what, and by what it is that you must turn.”127 This first so-called direction provides a 
description of each of those four aspects of conversion. Baxter’s description of the first 
“what” of direction number one is the longest of the four descriptions, it being the various 
ends or purposes “for” which conversion occurs. 
Baxter’s answer to the question, “For what must we turn?” is actually comprised 
of two parts, the first part describing what the converted experiences during her lifetime, 
and the second part describing five particular aspects of the “happiness” into which the 
converted will enter after death, i.e. the “joy” of her “Master.”128 Eliot’s translation 
                                                
126 Cogley, John Eliot’s Mission, 260. 
127 Baxter, Call to the Unconverted, 88. 
128 This is an allusion to Matt. 25:21-25. 
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includes a version of this final summary appeal; it is a promise of several things that can 
be had both in this life and beyond it by way of conversion. 
You shall immediately be made living members of Christ, and have an interest in 
him, and be renewed after the image of God, and be adorned with all his graces, 
and quickened with a new and heavenly life, and saved from the tyranny of Satan 
and the dominion of sin, and be justified from the curse of the law, and have the 
pardon of all the sin of your whole lives, and be accepted of God, and made his 
sons, and have liberty to call Him Father, and go to him by prayer, in all your 
needs, with a promise of acceptance; you shall have the Holy Ghost to dwell in 
you, to sanctify and guide you; you shall have part in the brotherhood, 
communion, and prayers of the saints; you shall be fitted for God’s service, and 
be freed from the dominion of sin, and be useful and a blessing to the place where 
you live, and shall have the promise of this life, and that which is to come. You 
shall want nothing that is truly good for you, and your necessary afflictions you 
will be enabled to bear; you may have some taste of communion with God in the 
spirit, especially in all holy ordinances, where God prepareth a feast for your 
souls; you shall be heirs of heaven while you live on earth, and may foresee by 
faith the everlasting glory, and so may live and die in peace; and you shall never 
be so low, but your happiness will be incomparably greater than your misery.129 
 
Baxter and Eliot believed that in issuing a call to unconverted persons to “turn” 
and become genuine Christians, they were setting before them, English and Indian, 
respectively, an experience that far surpassed the only alternative. Eliot and Baxter were 
setting before the unconverted the opportunity to have access to God by way of prayer 
and for the very residence of God in them by way of the Holy Spirit. They were offering 
the “brotherhood” of all Christians the world over and the prayers of other Christians on 
their behalf. They were offering the opportunity to be made useful to others and even a 
blessing to the place where they resided. They were offering divine assistance in every 
kind of affliction, and even a happiness that surpassed the greatest misery that could be 
                                                
129 Baxter, Call to the Unconverted, 269-70. 
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experienced in life. They were offering the experience of living and dying in peace. They 
were offering “a feast for the soul” in the Lord’ Supper. 
Baxter also purported five aspects of eternal happiness to be received after death. 
These should also be considered in a study of Eliot’s cross-cultural ministry. They would 
function in Algonquin not only as arguments for conversion but also as encouragements 
by way of reminder or initial instruction of those already converted. Eliot’s translation 
offered a version of the following to Algonquin-reading or -listening Indians: first, their 
mortal bodies would be made immortal, no longer being thirsty, hungry, weary, or sick; 
second, they “would see the glory of the most blessed God” and “behold [their] glorious 
Redeemer, with all your holy fellow-citizens of heaven”; third, their own “glory” would 
“contribute to the glory of the New Jerusalem, the city of the living God, which is more 
significant than to merely have a private felicity to [themselves]”; fourth, their glory 
would also “contribute to the glorifying of [their] Redeemer, who will everlastingly be 
magnified and pleased in you that are the travail of his soul”; and, fifth 
…the eternal Majesty, the living God, will be glorified in your glory; both as he is 
magnified by your praises, and as he communicateth of his glory and goodness to 
you, and as he is pleased in you, and in the accomplishment of his glorious work, 
in the glory of the New Jerusalem, and of His Son. All this, the poorest beggar of 
you, that is converted, shall certainly and endlessly enjoy.130 
 
The poorest “beggar,” even a Native American in late seventeenth century 
colonial Massachusetts, was considered potential “glory” or adornment for the 
very glory of God, of Christ the redeemer, and of the eschatological New 
Jerusalem. Their lives would be pleasing to Christ, their redeemer, who suffered 
                                                
130 Baxter, Call to the Unconverted, 272-73. 
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to make possible their experience of this endless joy.131 The “eternal Majesty,” 
the “most blessed God,” would finally complete the sanctification process begun 
in them at conversion. Besides making their bodies incorruptible, God would also 
“perfectly free” their souls from sin and “perfectly fit” them for “the knowledge, 
and love, and praises of the Lord.”132 God would perfect not only the bodies but 
also the minds and souls of even the poorest beggar converted. God would 
“communicate his glory and goodness” to each convert. This was a promise that 
one would receive and participate in the very nature of God.133 Praying Indian 
converts would at that point be as near to God as they could ever be and would 
remain there constantly forever. If converted Indians had not experienced 
“felicitous” fellowship with non-Indian Christians, they were being promised that 
experience as an aspect of eternal life with “fellow-citizens of heaven.”134 
                                                
131 Baxter’s reference to the converted being “the travail” of Christ’s soul is an allusion to Isa. 
53:11, “He shall see of the travail of his soul, and shall be satisfied: by his knowledge shall my righteous 
servant justify many; for he shall bear their iniquities.” 
132 Baxter, Call to the Unconverted, 271. 
133 Michael A. G. Haykin notes this theme of the glory and goodness of God being communicated 
to the believer by way of the Holy Spirit is in both Basil of Caesarea’s On the Holy Spirit (375 CE) and 
Jonathan Edwards’s The Religious Affections (1746). Michael A. G. Haykin, Rediscovering the Church 
Fathers: Who They Were and How They Shaped the Church (Wheaton, IL: Crossway, 2011), 125-26. Some 
theologians have recently argued that there is no difference between what is called “deification” in the 
Eastern Orthodox tradition and “sanctification” or “glorification” in the evangelical Protestant tradition. 
E.g., Robert Letham, Through Western Eyes: Eastern Orthodoxy, a Reformed Perspective (Fearn, Scotland: 
Mentor, 2007). 
134 These assertions are consistent with teaching by Eliot about death and heaven found in the Eliot 
tracts: a recently converted Indian woman said she was not afraid to die because if she did she would “live 
happy with God and Christ [in Heaven]” (Winslow, Glorious Progress, 151); Eliot claimed parenthetically 
that he would see again “with Christ in Glory” a Christian Indian who had died (Whitefield, Strength out of 
Weaknesse, 222); Eliot told the dying Christian Indian Wamporas, “but if [you] should now dye [you] 
should goe to a better Church, where Abraham, and Isaac, and Jacob, and Moses, and all the dead Saints 
were with Jesus Christ in the presence of God in all happinesse and Glory” (ibid., 223). 
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Note Baxter’s clarifying comment that a corporate, communal experience 
of glory and joy is “more significant than to merely have a private felicity.”135 
This evaluation corresponds with the communitarian aspect of Eliot’s 
Congregationalist piety. It supports the thesis of a theological rationale motivating 
the formation of praying towns; praying towns were means of cohabitation for the 
sake of facilitating the praying Indian practice of Congregationalist piety, 
including a corporate experience of the felt presence of Christ. The communal 
aspect of Eliot’s Congregationalist piety was superior to, and for the sake of, any 
individual experience of Christ. 
There were temporal and eternal things “for” which persons should turn 
and be converted according to Baxter and Eliot. The unconverted should also turn 
“from” certain things: the “carnal self,” the enticements of the world that function 
as the devil’s bait, the devil itself that angles for souls, and “all known and willful 
sins.” The unconverted should turn “to” God, and do so by way of following 
Christ as one’s master, living in the way of “holiness” he has appointed. A turn to 
God by way of Christian discipleship was supposed to be made with “all the helps 
and means of grace afforded you by the Lord.”136 Finally, the person who would 
be converted, must turn “by” Christ “the only Redeemer and Intercessor; and by 
the Holy Ghost, as the sanctifier; and by the Word, as his instrument or means; 
                                                
135 Baxter, Call to the Unconverted, 272. 
136 Ibid., 273. 
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and by faith and repentance, as the means and duties on your part to be 
performed.”137 
The person who would be converted was ultimately dependent upon God 
to work through the means of grace she employed to make her a new creation 
with unfeigned faith. The fourth of the ten directions to persons who desire 
conversion is that they engage in “earnest constant prayer” that God’s grace 
“illuminate and convert [them].” Baxter said they should, “[b]eseech him to 
pardon what is past, and to give you his Spirit, and change your hearts and lives, 
and lead you in his ways, and save you from temptations.”138 The metaphor of 
illumination refers to both the operation of grace, as here, and to the means of 
grace themselves, as in the above reference to ministers as “lights of the world.” 
Baxter concluded the book with a prayer. The prayer ends with this plea to God: 
“If thou sayst but the word, these poor endeavours [the book itself as a means of 
grace] shall prosper to the winning of many a soul, to their everlasting joy, and 
everlasting glory. Amen.”139 
 
Natural Theology and Rationality 
Bayly, Shepard, Baxter, and Eliot wrote for highly literate English audiences. The post 
Perry Miller era of Puritan studies and the recent re-publication of many seventeenth 
                                                
137 Baxter, Call to the Unconverted, 274. 
138 Ibid., 276. 
139 Ibid., 285. 
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century books and tracts themselves have demonstrated the rigorous intellectual nature of 
Puritan sermons and devotional literature.140 Eliot’s expectation that praying Indians 
could benefit from translations of these books was far from condescending. He believed 
the Indian intellect was as capable of such reading and the comprehension of logical 
arguments as was the English intellect if properly prepared.141 Thus, Eliot produced The 
Logick Primer in 1672 for Indian use.142 Eliot believed God had fitted certain praying 
Indians to serve as readers and literate interpreters of material, like translated English 
devotional manuals, for the still illiterate Indian majority even as he endeavored to 
facilitate praying Indian literacy.143 
Eliot wrote a prefatory letter for Abraham Pierson’s 1558 interlinear publication, 
Some Helps for the Indians, Shewing them how to Improve their Natural Reason to know 
the true God and the Christian Religion. The sixty-two page long book is both apologetic 
and catechism in dialogical format, transitioning from the former to the latter a bit past 
                                                
140 Holstun cites Miller as having recovered the Puritan debt to Scholasticism, Humanism, 
Calvinism, and Ramism (A Rational Millennium, 131). See also Hall, Cultures of Print; Morgan, Godly 
Learning; Keith L. Sprunger, “Ames, Ramus, and the Method of Puritan Theology” in Harvard 
Theological Review 59 (1966): 133-51; and Stout, The New England Soul. 
141 Bailey claims that “puritans” in general believed Native Americans and black Africans to be 
intellectually, culturally, and spiritually inferior (Race and Redemption, 8). This was especially true, he 
says, after King Philip’s War and the consequent abandonment of the idea by the New English that Native 
Americans could be “civilized” (33). Bailey wrongly casts Eliot as typical rather than atypical, in this 
regard. 
142 The title page included this claim: “The use of this Iron Key is to open the rich Treasury of the 
holy Scripture.” 
143 Hambrick-Stowe claims that literacy and the use of devotional literature is a kind of iconoclasm 
because it removes the place of a priest (Practice of Piety, 49). 
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the book’s halfway point.144 The latter catechetical portion supports the answers given 
with reference to various Scripture texts. The apologetic portion consists of sixteen 
questions with respective answers, including objections and rejoinders in scholastic 
fashion. Pierson employed natural theology and appealed to reason in arguments for such 
things as God’s existence, monotheism, God as the creator of the universe, divine 
providence or control of history and all “singular” events, the eschatological judgment of 
humanity, the revelation of God’s will by various means, and the Bible in particular as 
God’s “word.” For example, the immortality of the human soul is indicated by “the 
natural desire of immortalitie which is in all men” as well as the observable pattern of 
trees “in winter losing their beauty and in the spring [living] again.”145 
Baxter’s apologetic for unfeigned faith, borrowed and employed by Eliot in cross-
cultural ministry, went beyond teleological assertions and the mere prima facie 
presentation of the superiority of the genuine Christian experience. The extended and 
complex argument includes appeals to natural theology and reason. Baxter believed that 
because humans are made by God to be “reasonable creatures,” they should be dealt with 
accordingly and persuaded to choose conversion.146 Whereas the deductions Baxter made 
from observations of the natural order may or may not have resonated with the cultural 
judgments and values of Algonquin persons, the arguments and illustrations themselves 
                                                
144 The first page of the portion for Indian readers is numbered page 5. The final page of the book 
is page 66. The transition from apologetic to catechism is on page 39. 
145 Pierson, Some Helps for the Indians, 27-28. 
146 Baxter, Call to the Unconverted, 158-59.  
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would have been easily translated by Eliot given the universal human experience of the 
things from which Baxter reasoned. 
For example, Baxter claimed in the preface that, “In nature excellent things are 
few.” The examples he noted of what are excellent things and few were the sun and 
moon, princes and nobles, gold and silver, as well as persons who are educated and wise. 
This observation served as an argument for the exclusivist Christian claim that, “if the 
gait being strait and very narrow, there be but few that find salvation, yet God will have 
his glory and pleasure in those few.”147 Baxter thus responded to one of the objections 
made by his contemporaries against the kind of Christianity he expounded: the relatively 
small number of such Christians, in comparison with the total population of Baxter’s Old 
England or the world as a whole, must mean it is false. Baxter turned the claim to 
religious exclusivity and the observation that true Christians are in a minority from a 
basis for rejecting the faith into an argument for its excellence and verity. This argument 
would obtain for Indians who were rejecting Christianity for the obvious fact that most 
Indians as well as English colonists in the 1660s and 1680s were not “praying.” 
Baxter also responded to the early modern objection that the world would be a 
better place if “men did not make so much ado in religion.”148 His response was twofold. 
He first claimed this assertion to be a product of the fallacy of the golden age. “It hath 
ever been the custom to praise the times past…This is but an old custom, because we all 
feel the evil of our own times, but we see not that which was before us.” He then 
                                                
147 Baxter, Call to the Unconverted, preface image 35b. 
148 Ibid., 181. The book was published a mere nine years after the Peace of Westphalia ending the 
Thirty Years War (1648). 
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challenged the assumptions of the reader who would prefer a world in which religion was 
non-existent or, at least, not a source of contention. “Perhaps you speak as you think: 
worldlings think the world is at its best, when it is agreeable to their minds, and when 
they have the most mirth and worldly pleasure.” He claimed this criticism of religious 
concern was natural for the person whose appetites and aims in life were contrary to the 
experience of unfeigned faith and the art of drawing near to God. He argued, essentially, 
that his critics were merely reasoning in a manner consistent with their need for 
conversion. From Baxter’s perspective, though, “…the world is at the best when God is 
most loved, regarded, and obeyed.”149 
By way of rejoinder to his critics, Baxter asserted the excellence and normativity 
of the minority status of genuine Christian faith. Yet he also argued that the unconverted 
reader-listener should “turn” and live for the benefit of society as a whole. He wrote in 
the books’ preface: 
And besides all the misery that you bring upon yourselves, you are the troublers 
of others as long as you are unconverted. You trouble magistrates to rule you by 
their laws; you trouble ministers by resisting the light and guidance which they 
offer you. Your sin and misery are the greatest grief and trouble to them in the 
world. --You trouble the commonwealth, and draw the judgments of God upon 
you. It is you that most disturb the holy peace and order of the churches, and 
hinder our union and reformation, and are the shame and trouble of the churches 
where you intrude, and of the places where you are.150 
 
The unconverted bring misery upon themselves and others. Therefore, they should 
convert. However, Eliot curiously omitted the preface from the Algonquin version. Could 
                                                
149 Baxter, Call to the Unconverted, 181-82. 
150 Ibid., preface images 19a-b. 
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the reason be that he wanted to spare praying Indians this barb from Baxter? Could it be 
that Eliot did not want to risk the praying Indian reader-listener taking this rebuke on 
ethnic and cultural grounds rather than the way it was intended by Baxter? Perhaps Eliot 
thought they heard enough of this kind of thing from the “prophane” New English? 
Baxter also appealed to the principle of self-preservation. He claimed it is 
something taught by both human nature and observation of the natural world. In fact, he 
claimed it is “the deepest principle” in human nature. He said, “Every thing naturally 
desireth or inclineth to its own felicity, welfare, or perfection.” He set this assertion near 
the end of the book after his presentation of the superiority of the Christian experience 
and the necessity of conversion.151 This later appeal to self-preservation only obtains if 
the reader already agrees with the claim that conversion is required for self-preservation. 
Baxter concluded this appeal to self-preservation by quoting Proverbs 8:33-36, which 
includes, “…he that sinneth against me [God] wrongeth his own soul.”152 The argument 
is that turning from sinful neglect of God to unfeigned faith would be good for the one 
converted; it will serve his or her felicity, welfare, and perfection. Sin, on the other hand, 
is “stark madness.” Why should “so silly a mole dare to contradict his Maker, and call 
into question the word of God.”153 Conversion is the right thing to do. It is in the best 
interest of the individual, the society, and “the world.” 
                                                
151 Baxter, Call to the Unconverted, 251. 
152 Ibid., 256. 
153 Ibid., 163. Moles live underground in the dark. This statement is an allusion to someone living 
apart from the means of grace. 
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As noted above in this chapter, Baxter laid claim to the voice or testimony of God 
in “all the works of God.”154 He cited Psalm 19:1-2, “The heavens declare the glory of 
God, and the firmament sheweth his handy work; day unto day uttereth speech, night 
unto night sheweth knowledge.” Like Eliot, he referred to the created realm as another of 
“God’s books” that “teaches” or gives evidence of the “greatness, and wisdom, and 
goodness” of God.155 When read in conjunction with a knowledge of the Bible’s content, 
the sun rising and running its course throughout a day, for example, should be read or 
heard as a call to the unconverted to “awake” and “rise from the dead” a la Ephesians 
5:14.156 Both Eliot and Baxter would have answered in the negative the question posed by 
one enquirer: “Can one be saved by reading the book of the creature [alone]?”157 
Baxter, as Christian apologist, appealed to biblical data in support of what he 
claimed to also be evident from reason or nature. Conversely, Baxter appealed to reason 
and natural theology in order to corroborate the speech of the Bible and persuade his 
                                                
154 Baxter, Call to the Unconverted, 135. 
155 Eliot referred to “the books both of Scriptures and the providences of God” in The Harmony of 
the Gospels, 42. Similarly, Eliot promoted the liberal arts and sciences for the purpose of being able to 
analyze and “lay out into particulars” both “the Works and Word of God” (Brief Narrative, 402). 
156 Baxter, Call to the Unconverted, 136. 
157 Whitefield, Light appearing, 193. Gray blurs the distinction between special and general 
revelation in her presentation of Shepard’s appeal to “every creature” as “loud preacher” in The Sincere 
Convert (John Eliot and the Praying Indians, 136). Gray notes Shepard’s claim that conversion usually 
follows the spoken words of the preacher. She then equates the “loud proclamation” of creatures with the 
spoken word of the preacher, even stating that Shepard’s understanding of divine voice “culminates” with 
witness to the fact of God as creator by general revelation. She thus neglects the necessary place and 
ultimate agency of the special revelation of God, that is, the Bible, in the converting work of God’s grace, a 
distinction maintained by Baxter, Shepard, and Eliot. This priority is clearly articulated by William 
Greenhill in his preface to Shepard’s The Sincere Convert: “Whatsoever God is known by beside his word, 
is beneath his word. Take the whole creation which is Gods Name in the greatest letters, it’s nothing to his 
word and truth.” William Greenhill, preface to The Sincere Convert, by Shepard, A4. William Greenhill 
(1591-1671), or “W.G.” in “To the Reader,” was a Puritan minister and writer who “brought several of 
Shepard’s publications to press” (McGiffert, God’s Plot, 179n3). 
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reader of the fittingness and necessity of Christian conversion.158 He claimed that, “It is in 
the glass of the word and creatures that in this life we must know God; and so according 
to the nature of man we ascribe to him understanding and will, removing all the 
imperfections that we can, because we are capable of no higher positive conceptions of 
him.”159 Here Baxter explicitly joined the Bible, i.e. “word,” and “creatures” as the two 
means of divine revelation about God. He then presumably started with the Bible’s 
assertion that humans are made in the image of God to deduce by the fact of human 
“understanding and will” that God must likewise have those same capacities or 
characteristics. He then employed the ontological argument to refine his conception of 
God, concluding that God shares none of the imperfections of human understanding and 
will. Baxter thus incorporated data from special revelation, deductions from general 
revelation, and philosophical ideas or “reason.” These were all treated as complementary 
and corroborating witnesses in his construction of an idea of God’s nature. 
Baxter’s use of natural theology and reason included, ironically, an appeal to the 
limited capacity of all human intellect. Faith is required when reason is inadequate for 
recognizing the truth and goodness of certain claims or the “agreement” of certain 
multiple claims. Faith should follow recognition of the reliability of the source of the 
claims, i.e. God.160 Baxter also related the recognition of human finitude and intellectual 
                                                
158 At one point in arguing for the unconverted person’s culpability in his or her damnation for not 
converting, Baxter said, “let reason it self be the judge” (Call to the Unconverted, 209). 
159 Ibid., 85. 
160 Baxter’s reference to certain seemingly incompatible doctrines both being confirmed by the 
“oath of God” is an allusion to Heb. 6:17-18, which states it is impossible for God to lie (ibid., 102-3). 
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fallibility, i.e. “our shallow brains,” to the basic hermeneutical principle of the rule of 
faith. What is most clearly taught or more obviously seen in the Bible should influence 
the interpretation of texts and doctrines that are not as clear. “Doubtful” assertions of 
doctrine should be “reduced” to agree with the more clear and certain ones. The more 
clear and certain texts should not be “distorted” by their reduction to agree with doubtful 
theological claims or logical deductions.161 As a part of the experience of redemption, the 
converted person’s intellect will be, at last, “perfectly fit” by God for “the knowledge, 
and love, and praises of the Lord.”162 If some things in the Bible seem unreasonable now, 
the converted person should take heart knowing that one day he or she will be enabled to 
recognize that God “require[d] nothing of them that was unreasonable.”163  
Baxter concluded the book with a prayer that God would bring the unconverted 
“to themselves and to thy Son.”164 Baxter understood conversion to be a rationale choice 
as well as the result of God’s supernatural work in a soul. It entails God putting the 
converted person back into his right mind, that is, God’s illumination of a person’s mind 
                                                
161 Baxter, Call to the Unconverted, 103. Beeke and Jones cite the Westminster Confession of 
Faith 1.9 in their explanation of “the analogy of faith” as one aspect of Puritan hermeneutics and exegesis. 
See their A Puritan Theology, 36-37. 
162 Baxter, Call to the Unconverted, 271. 
163 Ibid., 158-59. John Morgan notes the Puritan wariness of human reason, based on a Pauline 
doctrine of sin’s corrupting influence (Godly Learning, 306). Morgan argues that Puritans attempted to 
“blend” faith and reason (ibid., 309). Beeke and Jones, in a section explaining the Reformed Puritan view 
of the Spirit’s use of reason, quote Henry M. Knapp regarding reason: “[It] was consistently denied the 
status of being the standard; rather, it functioned in a supportive role, subservient to the Scripture, the 
principium cognoscendi theologiciae.” Beeke and Jones, A Puritan Theology, 38 (citing Knapp, 
“Understanding the Mind of God: John Owen and the Seventeenth-Century Exegetical Methodology” [PhD 
diss., Calvin Theological Seminary, 2002], 108). See also Baxter on the Spirit’s use of reason in his A 
Christian Directory, 69-72. 
164 Baxter, Call to the Unconverted, 285. 
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and volitional capacity so that he can understand what is true, and so that he will 
appropriate by sanctified reason the truth as it is. Such a person will then gladly be ruled 
by the laws of God revealed in the Bible as well as by “the Law of Nature.”165 
 
Conclusion 
Kathryn Gray rightly claims that Eliot intended to appropriate “the authority of the living 
voice of the preacher” in his translations of Baxter’s Call, Shepard’s Sincere Convert, 
and Bayly’s Practice of Piety. She quotes part of a letter Eliot wrote to Baxter in 1663 
about his translation of A Call. “I believe it will not be unacceptable to you, that the Call 
of Christ by your Holy Labours, shall be made to speak in their Eares, in their own 
language, that you may preach unto our poor Indians.”166 Yet the quote reveals that Eliot 
desired more than the voice of Baxter to be mediated by the text. Eliot understood the 
“call” in Baxter’s title to refer ultimately to the call or voice of the living and reigning 
Christ. He intended “the Call of Christ” to be discerned in the text and responded to by 
the grace-illumined minds and souls of particular praying Indian readers and their 
listeners. Eliot, like Baxter, desired God to use the book to bring Indians “to themselves 
and to [God’s] Son.” Baxter wrote in the preface, “O poor sinners! it is a joyfuller life 
than this that you might live, if you were but truly willing, to hearken to Christ, and come 
home to God. You might then draw near to God, with boldness, and call him your father, 
                                                
165 Baxter, Call to the Unconverted, 35. 
166 Gray, John Eliot and the Praying Indians, 134. A larger portion of the letter, including the 
quote, appears in Winship, Cambridge Press, 242-43. 
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and comfortably trust him with your souls and bodies.”167 He said elsewhere in the book, 
“…the principal Inviter, it is God himself.”168 
Eliot did not believe that either Baxter’s voice or his own would be the voice 
ultimately calling for the conversion of Algonquin reader-listener by way of a 
“stabilized” text.169 He perceived his translation work to be significantly “instrumental” 
and yet playing only a small part and complementary role in a transatlantic and bi-
cultural partnership in converting ministry.170 Eliot expected the voice of Christ to be 
heard by unconverted Indians by way of the praying Indian reader or evangelist making 
use of Eliot’s own translation of Baxter’s homiletic and English-language re-articulation 
of the apparent Biblical content and its implications. He expected at least three degrees of 
separation from the prime source, in various forms and expressions of human agency, to 
actually mediate, rather than mitigate, the gracious soul-converting work of God. In being 
the connector between other instruments of conversion, i.e. Baxter and praying Indian 
evangelists, Eliot positioned himself to be a means of grace in his attempt to make 
possible the “drawing near to God” of hitherto unpersuaded and unconverted Indians. 
Eliot’s supply of these books in translation reflects his high view of an educated ministry 
as a gift of God to help the people of God understand rightly the Word of God. 
                                                
167 Baxter, Call to the Unconverted, B2 (right side). 
168 Ibid., 130. 
169 Gray employs the concept of a living voice stabilized in a text (John Eliot and the Praying 
Indians, esp. 41-43, 121-39). 
170 Hall describes the way “godly” writers in seventeenth-century New England understood 
themselves as “intermediaries” between the Holy Spirit and their readers, being used by the Holy Spirit as 
instruments of the Spirit’s work in the lives of readers (Ways of Writing, 24-27). Holstun notes that Eliot 
considered himself “God’s instrument” (A Rational Millennium, 111). 
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Eliot’s translation of the books by Bayly, Shepard, and Baxter betrays a 
perception of praying Indian intellectual ability and potential for ministry that is far from 
condescending or chauvinistic. He “valorized” his Algonquin readers in the act of 
translating these books and otherwise writing for them.171 He set before them the prospect 
of friendship with God and full citizenship in the eternal city of God to come. He posited 
their potential for “magnifying” the glory of God and of Christ in their very nature as 
converted and spiritually transformed human beings. He asserted their potential 
usefulness to neighbor, commonwealth, and world. 
Providing praying Indians with Baxter’s Call was a subversive act for a colonial 
minister in cross-cultural ministry. The book is full of criticisms of “civilized” English 
persons, both those who call themselves Christian and those who openly revile the faith. 
The book radically separated persons in the colony into two groups, either converted or 
not converted. Race and culture, in this regard was irrelevant. In fact, the converted 
Native American was more “human” than the unconverted English. It was the 
unconverted English who needed to be made a “man” by being reconciled to the triune 
God.172 
The converted Indian could see the grace of God at work in the world, whereas 
the unconverted Englishman was blind to it. Indians were not the problem for broader 
colonial society, the unconverted English were. Baxter assumed only a minority of his 
                                                
171 Hall claims this valorizing of readers was typical for seventeenth-century New England authors 
and is the reason many of them refrained from dedicating books to any particular individual reader (Ways 
of Writing, 93). 
172 Cotton Mather wrote of the double work of making Native Americans “men” before saints (Life 
and Death, 80). Axtell criticizes Mather for his use of language (Invasion Within, 133ff.). 
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English contemporaries to be truly converted. Eliot exposed Algonquin reader-listeners to 
that claim and, by the early 1660s, believed the same to be true of the New English. 
Translating Baxter’s Call was one way that Eliot prepared praying Indians for the 
Christian life in context gradually growing more hostile to both Indians and pious 
Puritans. 
The extent to which Eliot both adopted and adapted Baxter’s message and 
apologetic methodology for his own cross-cultural ministry is made more evident by an 
analysis of Eliot’s Indian Dialogues. That book appeared less than a decade after his 
translation of Baxter’s A Call to the Unconverted. He wrote Indian Dialogues to train 
praying Indians for evangelistic and apologetic ministry among other Indians. In that 
sense it complements his translation of Baxter’s book. The two books should be studied 
together. The following chapter notes content in Indian Dialogues that is pertinent to the 
topics of theological anthropology, the means of grace for conversion, as well as 
apologetic appeals to natural theology and reason. It also notes indications of praying 
Indian practices of piety.
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CHAPTER 5 
CALLING THEM IN UNTO CHRIST: INDIAN DIALOGUES AS AN HISTORICAL 
COLLECTION, THEOLOGICAL PRIMER, AND EVIDENCE OF THE PRACTICE 
OF CONTEXTUALIZATION 
 
Introduction 
In 1671 the Cambridge, Massachusetts press published Eliot’s Indian Dialogues, for 
Their Instruction in that great Service of Christ, in calling home their Country-men to the 
Knowledge of God, and of themselves, and of Jesus Christ. Eliot claimed in the 
dedicatory epistle to the book that the four vignettes of evangelistic encounter which 
comprise the book were: “partly historical, of some things that were done and said, and 
partly instructive, to show what might or should have been said, or that may be (by the 
Lord’s assistance) hereafter done and said, upon the like occasion.”1 An assessment of 
these dialogues contributes significantly to this dissertation’s retrieval of Eliot’s 
Congregationalist piety and cross-cultural ministry. The theological content of Indian 
Dialogues demonstrates the persistence of Eliot’s theological convictions, and 
Congregationalist piety in particular, as motivation for and shaping influence upon his 
cross-cultural ministry during its first quarter century. An analysis of the book further 
supports the dual thesis that praying towns were for the ultimate purpose of getting 
praying Indians as near to God as possible by way of getting them near one another and 
                                                
1 Andrews notes “three prolonged, imaginary conversations between indigenous missionaries and 
audiences who questioned them” in what he deems the “centerpiece” of Eliot’s “Indian library” (Native 
Apostles, 39). However, the third “dialogue,” as indicated in the Bowden and Ronda edition, concludes 
with a conversation between two characters that were not included in the previous portion and bulk of that 
section (Eliot, Indian Dialogues, 149-62). 
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that civility had far more to do with a kind of communitarianism for the sake of nurturing 
Congregationalist piety than it had to do with mere cultural conformity. 
The book reveals what Eliot conceived as the ideal evangelistic interaction 
between Indians and the outcome(s) he intended. That alone is significant. However, the 
book also reflects the messages and modes of his own actual encounters with Native 
Americans. Although the Eliot tracts include nearly two hundred questions Eliot claimed 
to have been asked by Native enquirers, Eliot only reported the answers he gave to about 
ten percent of those questions.2 Indian Dialogues is a source for many more of Eliot’s 
answers to a diverse set of questions.3 The book includes rejoinders to the kind of 
objections, misunderstandings, and clarifying questions Eliot and Indian evangelists must 
have encountered in the course of their ministries. The book is the product of a New 
English Congregationalist missionary-pastor’s attempt to comprehend the manner in 
which traditionalist Native Americans were understanding, or not, what he was trying to 
explain to them. 
While some objections that Eliot encountered from Natives were the same as 
those posed by English skeptics, many were of an entirely new order and required new 
answers. Both the objections and clarifying questions posed him by Indians provided 
impetus to articulate Congregationalist piety in new idiomatic dress. Eliot did, in fact, 
                                                
2 For the number of questions included, see Bross Dry Bones and Indian Sermons, 85. For the 
percentage of answers reported, see ibid., 96. The fact that these particular questions were being asked was 
presented by Eliot as evidence that God’s grace was at work among the Indians. God’s grace was making 
them interested in Christianity. 
3 Murray points out the range of material covered. Murray says, “Many of the questions…can best 
be compared with those of an anthropologist, in that they are attempts at understanding an alien way of 
thinking, as in ‘Doth the Devill dwell in us as we dwell in a house?’” (Forked Tongues, 129, citing n.p.). 
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build a few “bridges” for the sake of communication and persuasion.4 He did so by using 
some traditional Native beliefs, idioms, and experiences by way of metaphor, analogy, 
and conceded points. Eliot’s response to the particular questions and objections of 
Natives is an historical instance of contextual theologizing and his shaping of the 
message for Native comprehension an enactment of contextualization in communication.5 
Indian Dialogues functioned as an appropriation of Baxter’s Call to the 
Unconverted as well as a supplement to his translation of it.6 Eliot’s apologetic use of the 
Bible in conjunction with theological appeals to nature and reason was similar to Baxter’s 
methodology but was adapted for the experiences of a Native American audience living 
in New England. Like Baxter, Eliot believed conversion was the result of both a rational 
choice on the part of the convert as well as a supernatural work of God. Human 
endeavors at persuasion served as an instrumental means of the divine work of 
conversion.  
                                                
4 This contradicts Murray’s claim in Forked Tongues (127): “Clearly it was no part of Eliot’s plan 
for his Indian missionaries that they should build bridges or negotiate between cultures, reflecting that more 
general Puritan absolutism which leads the editors of Eliot’s dialogues to describe the Puritans as 
‘religiously and culturally aggressive, against all forms of behaviour they consider ungodly’ (Bowden and 
Ronda 1980:240).” This contradicts Copplestone who alleges that Eliot failed to “couch in familiar terms” 
his teaching for praying Indians (John Eliot and the Indians, 189). 
5 See Richard Pointer on the influence of European Christian engagement with Native Americans 
for theological articulation. Richard W. Pointer, Encounters of the Spirit: Native Americans and European 
Colonial Religion (Bloomington: Indiana University Press, 2007). 
6 Besides similarities noted below in this chapter, there are other similarities between the books 
that suggest Eliot borrowed from Baxter’s Call. First, the title of the second of three dialogues in Indian 
Dialogues is “About Calling home poor INDIANS.” Baxter wrote, “Come home to God. You might then 
draw near to God” (A Call, 130). Second, Bross points out that Eliot’s scripted objection, “we are well as 
we are,” is one of the objections posed and responded to in Baxter’s Call (Bross, Dry Bones and Indian 
Sermons, 136). 
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The 1671 publication, in English, documents Eliot’s perception of what were 
typical encounters between missionary or converted Indians with unconverted Indians. In 
order to be of help to praying Indians Eliot would have portrayed encounters in a way 
realistic to some significant degree based upon his experience and upon the reporting 
from praying Indian evangelists of their experiences. An argument for the book’s “partly 
historic… and partly instructive” nature frames my presentation of its content in the bulk 
of this chapter after a brief survey of three contemporary texts that help put Eliot’s Indian 
Dialogues in rhetorical, theological, and social context. 
 
A Brief Narrative that Puts Indian Dialogues in Context 
The final and briefest of the New England or “Eliot” missionary tracts was also published 
in 1671. Eliot’s July 20, 1670 letter to the commissioners of the New England 
Corporation was printed in London with the title, A Brief Narrative of the Progress of the 
Gospel amongst the Indians in New-England. In the letter, Eliot concisely surveyed the 
respective history and contemporary plight of the eight oldest praying towns. Starting 
with Natick, he progressed through the list from the most “antiquated” and 
correspondingly well-ordered and “dignified” town to the least.7 The fact that “civility” 
was a complex and communal condition and required a long-term process to achieve is 
evident in ordering his description of the towns in such a way. In the document are 
indications of Eliot’s theological rationale at the time for evangelistic ministry to yet 
unconverted Native Americans. Also in it is an argument for the preparation and 
                                                
7 Eliot, Brief Narrative, 402-6. 
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deployment of indigenous agents in that mission. In Eliot’s scheme, praying towns were 
critical to the support of the indigenous ministry as both sending bases of evangelistic 
operations and spaces in which enquirers could experience model community. 
Eliot posed the efficacy of using “Christian-Indians” as evangelists and teachers 
among other Native Americans over against “an English young man raw in [Native] 
language” and “manners” who would be, rather, “much to their [i.e. the Indians’] loss.”8 
Eliot asserted, “through the riches of God’s Grace and Love, sundry of themselves who 
are expert in the Scriptures, are able to teach each other.”9 Eliot deemed the sum and aim 
of such biblical instruction, “the knowledge of Christ.”10 The content of A Brief 
Narrative, published the same year as Indian Dialogues, supports this chapter’s 
contention that the latter document, though relatively understudied, is pertinent to an 
understanding of Eliot’s missionary mode of operation that was driven and shaped by 
Congregationalist piety.11 
Kristina Bross is a rare interpreter of Eliot’s Indian Dialogues who frames an 
analysis of that document with consideration of A Brief Narrative.12 She notes that in the 
                                                
8 Eliot, Brief Narrative, 402 (italics original). 
9 Ibid. 
10 Ibid. 
11 It is noteworthy that Eliot claimed that by this time, less than a decade following the publication 
of the Algonquin Bible, there were many praying Indians “expert in the Scriptures.” Yet that expertise 
alone would not make one a good instructor of others. Eliot reminded the commissioners that, “while I live, 
my purpose is (by the Grace of Christ assisting) to make it one of my chief cares and labours to teach them 
some of the Liberal Arts and Sciences, and the way to analize, and lay out into particulars both the Works 
and Word of God and how to communicate knowledge to others methodically and skillfully, and especially 
the method of Divinity” (ibid.). Eliot’s primary publication for training praying Indians in pedagogy was 
the interlinear Logick Primer of 1672. 
12 Neither Murray, Scanlan, nor Bowden and Ronda do so. 
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tract Eliot posits praying town settlements as occasionally harassed by the Mohawks 
while also “squeezed by the English.”13 However, alongside those two realities is also the 
theme of certain praying Indians and whole settlements having a good rapport with godly 
New English.14 Like Native Americans, not all New English were alike. In addition, Eliot 
commended certain praying Indian individuals in the tract not only for their functional 
abilities but also for their character traits. For example, the late teacher William Ahauton 
“was of a ready wit, sound judgment, and affable.”15 
In A Brief Narrative, Eliot further distinguished among praying Indians 
themselves. The “religion,” or Christian faith, of the inhabitants of praying town 
Hassunnimesut, the third town in “order, dignity, and antiquity,” had been “judged to be 
real by all that travelled” the nearby road to Connecticut.16 This was particularly true of 
those who “had occasion to lodge, especially to keep a Sabbath among them.” In other 
words, godly New English travellers who kept the Sabbath with the praying Indians of 
Hassunnimesut experienced something among them that verified the praying Indian 
profession of the Christian faith and their truly regenerate condition. Might this telling 
experience have been a sense of the “felt presence” of Christ among them as the New 
                                                
13 Bross, Dry Bones and Indian Sermons, 116-17. 
14 E.g., Eliot called Ahauton “an old stedfast and trusty Friend to the English, and loveth is 
Country” (Brief Narrative, 403). Might “loveth his country” support the idea of a separate national 
covenant for New England in which praying Indians were incorporated? 
15 Eliot, Brief Narrative, 403. 
16 Cogley notes that many praying towns were located “on or near major Indian trails” (John 
Eliot’s Mission, 166).  
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English believers enjoyed “Sabbath-Communion” fellowship and worshiped together 
with the praying Indians?17 
In describing the expansion of the praying Indian movement westward from 
Natick, Eliot said, “the Cords of Christ’s Tents are more enlarged.” This is a typological 
allusion to Isaiah 54:2-3. The tent motif is another way of referring the dwelling place of 
God; more specifically, to the people of God in rightly ordered congregations as the 
dwelling place of Christ. The addition of more praying towns and more Indian 
congregations was, for Eliot, the expansion of Christ’s presence and messianic reign 
among Natives. This was as much an ecclesiological as eschatological motivation for 
Eliot’s own cross-cultural ministry and his work of equipping Native evangelists for 
indigenous ministry. 
Also in this brief tract Eliot justified a praying Indian missionary scheme by 
noting, “…it being one part of our Ministerial Charge to preach to the World in the name 
of Jesus, and from amongst them to gather Subjects to his holy Kingdom.”18 The mode of 
operation he proposed was that of preaching to all before gathering some into a 
community together. Eliot went on to say, “The Bible, and the Catechism drawn out of 
the Bible, are general helps to all parts and places about us, and are the ground-work of 
                                                
17 Eliot, Brief Narrative, 403-4. Eliot used the expression “Sabbath-Communion” to refer to the 
religious activity there on Sunday even before a church was established. The establishment of a church, 
though, was being planned so that the praying Indian Sabbath communion “may be more agreeable to the 
Divine Institution.” 
18 Brief Narrative, 402. This may be an allusion to Mark 16:15 and Luke 24:46-47 as well as 
Matthew 28:18-20. “And he said unto them, Go ye into all the world, and preach the gospel to every 
creature” (Mark 16:15); “And said unto them, Thus it is written, and thus it behoved Christ to suffer, and to 
rise from the dead the third day: And that repentance and remission of sins should be preached in his name 
among all nations, beginning at Jerusalem” (Luke 24:46-47). 
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Community amongst all our Indian Churches and Christians.” This refers to the biblical 
or primitivist organization of the praying towns and churches, the organization of both 
civil and ecclesial order.19 
In the next paragraph Eliot wrote, “We are determined to send forth some (if the 
Lord will, and that we live) this Autumn, sundry ways.” He claimed, “I see the best way 
is, up and be doing.” He then added the following theological points to ground or support 
the claim that such an indigenous missionary effort must be made: “In all labour there is 
profit; Seek and ye shall find.”20 He continued, “We have Christ’s Example, his Promise, 
his Presence, his Spirit to assist…”21 Eliot’s own motivation, and his mode for 
stimulating Native evangelism, seems to have been a direct and norming, i.e. 
“primitivist” reading of the Gospels, especially the example of Christ, his instructions to 
the apostles, and his promise to be “with them” by his Spirit, using them as his 
instruments. 
Daniel Gookin’s Historical Collections includes a letter from the corporation 
director, Robert Boyle, in which Boyle articulated missionary and theological convictions 
                                                
19 Eliot’s commentary on educating youth that appears earlier in the letter/tract suggests he 
intended both estates, civil and ecclesial, in referring to a community grounded in biblical instruction. He 
wrote, “if any should sinfully neglect Schooling their Youth, it is a transgression liable to censure under 
both Orders, Civil and Ecclesiastical, the offence being against both. So we walk at Natick” (Brief 
Narrative, 401, italics original). 
20 Here Eliot quoted Jesus’s words in Matthew 7:7 and Luke 11:9. 
21 A Brief Narrative, 402. The reference to Christ’s example and Spirit is reminiscent of John 
20:21-22, “Then said Jesus to them again, Peace be unto you: as my Father hath sent me, even so send I 
you. And when he had said this, he breathed on them, and saith unto them, Receive ye the Holy Ghost.” 
The reference to his promise and presence is reminiscent of Matthew 28:18-20, “And Jesus came and spake 
unto them, saying, All power is given unto me in heaven and in earth. Go ye therefore, and teach all 
nations, baptizing them in the name of the Father, and of the Son, and of the Holy Ghost: Teaching them to 
observe all things whatsoever I have commanded you: and, lo, I am with you alway, even unto the end of 
the world. Amen.” 
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the same as conveyed by Eliot in A Brief Narrative. Boyle had written that the Bible and 
“catechisms” were “most necessary for the Indians’ instruction in religion. And we think 
it may conduce to unity and order, if the same catechism be generally taught amongst 
them.”22 Boyle also said, “the greatest and most precious promises are annexed” to “the 
civilizing and converting of your barbarous and unbelieving neighbours…” This seems 
an allusion to Matthew 28:18-20 more obvious than Eliot’s own. Gookin himself 
explicitly cited Matthew 28:19-20 after noting Christ’s promise to be with “his servants 
and embassadors, that he employs in his work.” He cited this text as an inducement to 
himself and others to continue on in cross-cultural ministry.23 Being an ambassador of 
Christ among “nations” not yet Christian was understood to be a way of getting and 
staying near to Christ’s presence. 
Eliot wrote in A Brief Narrative that when Native evangelists went out in 
evangelistic forays among “High Ways and Hedges” the most that could be hoped for 
was that their hearers “believe and obey their Message.”24 It was not expected, said Eliot, 
that the objects of evangelistic ministry “reward” the evangelists, men “with bodies,” by 
providing for their physical “support and maintenance.” Nonetheless, “The Labourer is 
                                                
22 Gookin, Historical Collections, 75. Gookin himself claimed that praying Indians were better at 
the catechism than “thousands of English people” (ibid., 29). 
23 Ibid., 34. Gookin paired this paraphrastic quotation of Matt. 28:20, “he will be with them always, 
and unto the end of the world,” with “be strong and very courageous, etc. for I will be with thee; I will not 
fail thee, nor forsake thee,” citing both Josh. 1:5-7 and Heb. 13:5 (italics original). See also Baxter’s 1670 
letter to Eliot in which he wrote, “It is to a [fixed] Ministry whose first worke is converting and Baptising 
that Christ hath promised his presence to the end” (Powicke, “Some Unpublished Correspondence,” 56). 
24 Eliot, Brief Narrative, 402. By referring to “highways and hedges” Eliot quoted and alluded to 
Luke 14:23. His reference to the obedience of Jesus by converts is another piece of evidence that Eliot has 
in mind here Matthew 28:18-20 among other texts. 
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worthy of his Hire,” said Eliot, quoting 1 Timothy 5:18 and Luke 10:7. Because support 
from Old England was “liable to hazard and uncertainties” the Native evangelists must be 
supported by the praying Indian communities that sent them out. 
In fact, Eliot seems to have considered this the ideal biblical paradigm for support 
of itinerant evangelists. He attributed to “the secret wise governance of Jesus Christ, the 
Lord of the Harvest” that “there is no appearance of hope for their souls feeding in that 
way,” meaning by way of consistent support from the New England Corporation. Maybe 
this was a jab at the Corporation for not supporting the ministry as much as Eliot 
desired.25 Nonetheless, Eliot said that he considered financial and material support of the 
praying Indian movement from beyond the movement itself to be only a temporary 
necessity and one that, if perpetuated, would undermine the development and maturity of 
the movement. 
 
Historical Collections that Put Indian Dialogues in Context 
Major Daniel Gookin, the oftentimes superintendent of Indian affairs for the Bay Colony 
and longtime cross-cultural ministry colleague of Eliot, wrote Historical Collection of the 
Indians of New England in 1674 for Charles II and the commissioners of the New 
England Corporation.26 Kathleen Breen notes that Gookin is “one of the most under-
                                                
25 For Eliot’s contention with the commissioners of the New England Corporation over his 
compensation and requests for funding, see Cogley, John Eliot’s Mission, 212-14. 
26 Copplestone, John Eliot and the Indians, 242. It was first printed from the original manuscript in 
the Massachusetts Historical Society Collections, 1 ser. I (1792), 141-226 (ibid., 242n58). 
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studied persons of the colonial era.”27 Gookin’s book is an unusual document composed 
by the one other person who had as much interaction as Eliot did with the several praying 
town settlements.28 It provides ethnographic observations about both praying Indians and 
Native traditionalists.29 It is abundant in indications of Gookin’s own theological 
perspective. 
Gookin’s book is similar to Eliot’s A Brief Narrative. Both were hopeful 
expressions of imminent expansion of the praying Indian movement. A year or two 
before Metacom’s War, Gookin was positing a vibrant and growing praying Indian 
movement. He calculated there were approximately 1,100 Indian “souls yielding 
obedience to the gospel” among the praying Indians of the fourteen praying towns. He 
went on to claim that: 
The harvest is ripe for many more, if God please to thrust forth labourers. The 
pious reader, whose heart desires the honour of God, and the salvation of these 
poor heathen, may here see some small beginnings that God hath wrought, and 
that foundations, through grace, are laid for the future good, and increasing their 
numbers: for every one of these towns are able to entertain considerable number 
of Indians, and it pleaseth God now and then to call in some wild Indians to settle 
among them.30 
 
                                                
27 Breen, Transgressing the Bounds, 264n7. She notes there is only one “full-length” biography of 
Gookin, which is Frederick W. Gookin, Daniel Gookin, 1612-1687 (Chicago: R.R. Donnelly, 1912). 
28 For Gookin’s cross-cultural ministry, see Breen, chap. 4, “Praying with the Enemy,” in 
Transgressing the Bounds, 145-96; J. Patrick Cesarini, “‘What Has Become of Your Praying to God?’: 
Daniel Gookin’s Troubled History of King Phillip’s War,” Early American Literature 44, no. 3 (2009): 
489-514; Cogley, John Eliot’s Mission, esp. chap. 6, “The Remaining Praying Towns,” 140-71, and 224-
30; and Hans Galinksy, “I Cannot Join with the Multitude”: Daniel Gookin (1612-1687), Critical 
Historian of Indian-English Relations (Erlangen: Universitätsbibliothek Erlangen-Nürnberg, 1985). 
29 “It included the fullest and most circumstantial early account now available of the culture of the 
Indians among whom Eliot lived and worked” (Copplestone, John Eliot and the Indians, 242). 
30 Gookin, Historical Collections, 55-56. 
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Like Eliot, Gookin believed that the praying Indian network, as it had developed 
nearly thirty years into the cross-cultural ministry of New England Congregationalists, 
still remained a “small beginning.”31 He also thought in terms of long-range and 
generational goals. Although he used terms like “heathen” and “wild” more freely than 
did Eliot, Gookin also thought of the work of “civilizing” primarily in terms of helping 
praying Indians from a semi-nomadic way of life, among non-Christian Indians often 
hostile to them, make the transition to a settled society with co-religionists for the sake of 
the kind of corporate Christianity that was assumed both ideal and essential. He claimed 
that being Eliot’s “neighbor and intimate friend” afforded him the sincere knowledge that 
Eliot had three motivations and goals for cross-cultural ministry: the glory of God in the 
conversion of Indians, compassion and ardent affection to them, and faithfulness to the 
original Bay Colony charter which stated that one principle aim for the planation was the 
communication of the gospel to Indians.32 
In Historical Collections, Gookin appealed for financial support from England for 
indigenous missionary labors and other praying town expenses.33 He reported that 
praying towns supported their teachers and rulers by way of a tithe.34 He reminded the 
                                                
31 See Gookin, Historical Collections, 3, 84. 
32 Ibid., 30. 
33 See esp. chap. XI, 71-79. Gookin also reasoned that while “neither gold nor silver, or any thing 
under the sun, is the price of the redemption of souls [he was citing 1 Pet. 1:18-19 and Ezek. 
7:19]…Neither can all the gifts and benevolences of men purchase the favour of God for ourselves or 
others,” yet “the outward comforts of this life are so far necessary, that God ordained, that he that preacheth 
the gospel, should live of the gospel; and that he that goeth a warfare in this kind, it is not to be at his own 
charge” (ibid., 71). 
34 Ibid., 38. Gookin noted that some English readers might think a prescribed literal 10 percent 
“too much of Judaism and anti-Christian.” 
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king and the commissioners that the Algonquin Old Testament was again “under press” 
and waiting their “favor and assistance.”35 Like Eliot’s aim in A Brief Narrative, he wrote 
in large part to encourage the support from England of schools for Indian youth.36 Gookin 
portrayed specific Indians as speaking good English and reading well or being “an 
attentive hearer of God’s Word.”37 Gookin said that Eliot taught logic and theology at 
Natick so that “as from a seminary of virtue and piety, diverse teachers” could be 
deployed for work in other praying towns.38 
Like Eliot, Gookin succinctly recounted the history and state of what he termed 
seven “old” praying towns, omitting Eliot’s eighth, Quanatusset.39 He referred to the 
fourth praying town, Ogquonikongquamesut in Eliot’s Brief Narrative, simply as 
“Marlborough.”40 Eliot had noted “interference” by the citizens of the nearby New 
English town of Marlborough with the praying Indians of Ogquonikongquamesut. 
Gookin corroborated and elaborated upon Eliot’s allegation, noting how the colonists’ 
                                                
35 Gookin, Historical Collections, 35. 
36 Copplestone, John Eliot and the Indians, 242. 
37 For an example of a specific praying Indian noted as speaking good English and reading well, 
see Gookin, Historical Collections, 51. For a praying Indian noted as “an attentive hearer of God’s Word,” 
see ibid., 33. 
38 Ibid., 43. 
39 Gookin treated them in the same order that Eliot did in the tract except to exchange the order of 
Nashope and Wamesut, the fifth and sixth in Eliot’s survey but sixth and fifth, respectively, in Gookin’s. 
40 Gookin explained that this is because the praying town and town of Marlborough are adjacent 
(80). The length of the Algonquin name may have also had something to do with it. 
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cattle devoured Indian meadows and how the New English put their meetinghouse on the 
border of the two towns, thus laying claim to both territories.41 
Gookin lamented what he thought were the two main reasons there had not been 
more Indian conversions up to that time: sachems averse to Christianity and the bad 
example of colonists, the second being true especially where New English “civil 
government runs low.”42 He claimed to make the prayer that “God would frustrate the 
stratagems of Satan and wicked men, who endeavour to disturb and destroy the day of 
small things begun among this people.”43 In order for more Indians to be “induced to 
obedience to the yoke of our Lord Jesus Christ,” the colonists among them should live 
“so holily and honestly, that by their good conversation, all stumbling blocks may be 
removed out of the way of the Indians in their travel towards the heavenly Canaan, and 
such gracious examples set before them.”44 
The fact that some in both Old and New England had “low thoughts” of the work 
and thus spoke “dimunitively thereof” did neither surprise nor deter Gookin since, as he 
claimed citing Isaiah 53:1 and John 12:37-38, the servants of God have always faced 
opposition.45 Gookin noted three reasons for establishing praying towns: first, “to prevent 
                                                
41 Gookin, Historical Collections, 80. Gookin noted that meetinghouses were typically put in the 
center of a community. 
42 Ibid., 70. Gookin later alleged (on pp. 80-81) that residents of Marlborough would put their own 
children in a nearby Indian school if one was available since that would be the “most thrifty and facile” 
course for them to take. 
43 Ibid., 83-84. 
44 Note Gookin’s use of the “New Canaan” or promised land motif in reference to Indian 
conversions. 
45 Ibid., 3. 
	   
236 
differences and contention between English and Indians in future times about the 
propriety of land”; second, “to secure unto [Indians] and their posterity places of 
habitation” given their propensity to sell their land to colonists; and, third, “that they may 
cohabit together, without which neither religion or civility can well prosper.”46 Gookin, 
like Eliot, thought praying towns were necessitated by a complicated colonial context as 
well as by the tenets and ideals of Congregationalist piety. In concluding a brief 
dedicatory epistle attached to Indian Dialogues, Eliot made the following “earnest 
request” to the commissioners of the United Colonies: 
that in all your respective colonies you would take are that due accommodation of 
lands and waters may be allowed them, whereupon townships and churches may 
be (in after ages) able to subsist; and suffer not the English to strip them of all 
their lands, in places fit for the sustenance of the life of man. 
 
Gookin and Eliot both believed the praying Indians and churches had the same 
responsibility to evangelize and “make disciples” as did the New English. In his preface 
to Indian Dialogues, Eliot noted the purpose of the dialogues was to train Indian 
evangelists. Eliot added: “It is like to be one work incumbent upon our Indian churches 
and teachers, for some ages, to send forth instruments to call in others from paganry to 
pray unto God.”47 In his dedicatory epistle to the commissioners of the United Colonies 
included before the book’s preface, Eliot remarked: 
God hath in mercy raised up sundry among themselves to a competent ability to 
teach their countrymen. Many have been sent forth by the church this winter to 
divers places, and not without good success, through the grace of God: of which I 
shall (if God will, and that I live) give you an account at your next sitting.48 
                                                
46 Gookin, Historical Collections, 39. 
47 Eliot, Indian Dialogues, 61. 
48 Ibid., 59. 
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When one of the characters in the dialogues, Piumbukhou, is telling an unconverted 
“kinsman” about the spread of praying to God, he mentions, “The church at Natick have 
sent forth many into many parts of the country, to call them in unto Jesus Christ.”49 Eliot 
wrote in A Brief Narrative, “I find a Blessing, when our Church of Natick doth send forth 
fit Persons unto some remoter places, to teach them the fear of the Lord.”50 Praying towns 
were meant to serve as training centers, sending bases, and support mechanisms for 
indigenous missionaries to unconverted Indians.51 
 
The Errand into the Wilderness that Puts Indian Dialogues in Context 
By 1649, three years after Eliot first preached at Waban’s wigwam, only half of the male 
colonists in Massachusetts were church members.52 Soon after, ministers began 
catechizing children because parents could no longer be expected to do it.53 During the 
1650s the New England colonies received hundreds of “involuntary servants” from the 
Interregnum government’s Irish and Scottish campaigns.54 Even before the arrival of 
these enslaved Catholics, those of the servant class who had come to the colony 
voluntarily were often “at the centre of New England’s moral and disciplinary 
                                                
49 Eliot, Indian Dialogues, 80. 
50 Eliot, Brief Narrative, 402. 
51 Andrews says that praying towns were designed to serve as “hubs in an integrated indigenous 
missionary network” (Native Apostles, 28). 
52 Hall, Faithful Shepherd, 99-100. 
53 Ibid., 169. 
54 Cressy, Coming Over, 57. 
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problems.”55 Since the founding of the first praying town, Natick, in 1651, Indians had 
encountered as many colonists who cared not for Congregationalist piety as those who 
took it seriously. 
It could be said that religious declension, from a Congregationalist perspective, 
had set in from soon after the beginning of the Bay Colony project.56 After a quarter 
century of addressing religious dissent and mere nominalism by various efforts to 
preserve and promote the New England Way, a modification was proposed in the 1650s 
and 60s by some Bay Colony leaders. The Halfway Covenant was affirmed by the Synod 
of 1662 and consequently recommended to all the churches by the Massachusetts General 
Court.57 Two of its leading proponents at the synod were Richard Mather and John 
Eliot.58 If God cast the lines of election through the loins of the church, perhaps God 
might regenerate and make “visible saints” the children of baptized persons who have not 
yet “owned the covenant” themselves and become members of churches if those children 
were baptized.59 Perhaps election might skip a generation. 
Few congregations adopted the suggested revision in polity and practice. It was 
largely unpopular among laypeople. Both members and regular attenders of 
                                                
55 Cressy, Coming Over, 53. 
56 Ibid., 61. See also Bremer, Puritan Experiment, chap. 11, “Challenges to the Faith: Pluralism 
and Declension,” 154-67. 
57 See chap. 1, “Reading Eliot Again in Theological Perspective” (31n99). 
58 Bremer, Puritan Experiment, 162. These two ministers had worked on the Bay Psalter together. 
59 Morgan notes that “Puritans usually stated the idea, ‘God casts the lines of election in the loins 
of godly parents’” (Morgan, Puritan Family, 182). 
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Congregationalist churches opposed it on theological grounds.60 Congregationalist 
ministers then pursued throughout the 1660s and 70s the strategy of covenant renewal 
services and a renaissance of sacramental piety. Ministers preached jeremiad public 
sermons.61 Like these strategies for renewal, the Halfway Covenant only makes sense in 
light of an assumed national covenant. Baptizing the children of baptized non-members 
of churches would extend the number of citizens encompassed by the national covenant 
thus increasing the likelihood of more conversions and divine blessing on the colonies. 
Eliot’s Indian Dialogues was published the same year as Samuel Danforth’s 
election day sermon, “A Brief Recognition of New England’s Errand into the 
Wilderness.” Danforth preached what is now recognized as the quintessential New 
England Puritan jeremiad on March 11th, 1670. Danforth was at that time Eliot’s co-
minister at the Roxbury church. While the sermon makes no reference to Native 
Americans, it does reflect several aspects of the Congregationalist piety that contributed 
to the shape and goals of Eliot’s cross-cultural ministry and that are evident in Indian 
Dialogues. 
Danforth famously claimed migration to Massachusetts was motivated by the 
desire for “Liberty to walk in the Faith of the Gospel, with all good Conscience according 
to the Order of the Gospel.” The “pure and Spiritual Worship and the Order of [Christ’s] 
House” he next referred to could mean nothing else or less than Congregationalist polity 
                                                
60 Bremer, Puritan Experiment, 163-64. 
61 Stout demonstrates the jeremiad was primarily a genre of public sermons rather than weekly 
sermons for congregations. Weekly preaching remained focused on positive instruction in 
Congregationalist piety for the most part. See his New England Soul. 
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and piety. Danforth entreated listeners to “attend upon the Lord without distraction.”62 
That attention to, or, rather, pursuit of the Lord was to be done by “feeding” themselves 
and their families on the Word of God in various ways both private and public.63 
Danforth commended a “Pious, Learned, and Orthodox Ministry” as what once gave 
colonists joy and comfort in the midst of their difficult colonial existence.64 
Listeners were also to “seek the Lord after the right Order.” This instance of 
“order” probably refers more to the relational harmony prerequisite to the Lord’s Supper 
than polity, for Danforth had just mentioned “Communion with Christ in the holy 
Sacraments.”65 Of course, the two are related.66 The sacraments are “seals of the 
covenant” and “evidences of Heaven” and rightly experienced when in godly 
conversation with the rest of the congregation.67 Danforth said that believers would attend 
“upon the Lord” in a “lively” way by partaking of “his holy Ordinances.”68 
Congregations themselves are the temple of God and the temple, like in Haggai’s 
day, needed rebuilding, he said.69 Residents of the Bay Colony should yearn and 
                                                
62 Samuel Danforth, A Brief Recognition of New England’s Errand into the Wilderness 
(Cambridge, MA, 1671), 10, at Early English Books Online. 
63 Danforth, Errand into the Wilderness, 10-11. 
64 Ibid., 11. 
65 Ibid. 
66 See chap. 2, “Native Enquiry after Church Estate: The Practical Considerations and Components 
of Congregationalist Piety that Motivated the Formation of Praying Towns” (pp. 102-18). 
67 Danforth, Errand into the Wilderness, 38. 
68 Ibid., 14. 
69 Ibid., 15. Cf. Eliot’s own use of the temple motif (chap. 2, “Native Enquiry after Church Estate” 
pp. 88-93). 
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endeavor to “dwell in the House of the Lord.”70 They ought to seek the Lord’s presence 
and blessing.71 Acting in faithful obedience to the promises and precepts of the Bible 
would be the means to the dual goal of God’s glory and the colonists’ own good: “Let us 
give glory to God by believing his word, and we shall have real and experiential 
manifestations of his glory for our good and comfort.”72 He noted the care that “sister 
churches” once had for one another. In fact, Danforth commended the bygone “readiness 
to call for help from Neighbor Elders and brethren.”73 
Near the conclusion of the sermon, Danforth noted “many Adversaries” who had 
“subtle Machinations and Contrivances.” He counseled listeners, “If the people cleave to 
the Lord, to his Prophets, and to his Ordinances, it will strike such fear into the hearts of 
enemies, that they will be at their wits ends, and not know what to do.”74 He concluded 
the message with an exhortation to be like Lazarus’s sister Mary, to be rather “with” 
Mary in choosing, like her, “this for our Portion, To sit at Christ’s feet and hear his word, 
and whosoever complain against us, the Lord Jesus will plead for us, as he did for her, 
and say, They have chosen that good part, which shall not be taken away from them, 
Luk, 10.42. AMEN.”75 If getting near to Christ was a way for Congregationalist colonists 
                                                
70 Danforth, Errand into the Wilderness, 18. 
71 Ibid., 19. 
72 Ibid., 21. 
73 Ibid., 12. 
74 Ibid., 22. 
75 Ibid., 23 (italics original). 
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to seek, from God, some kind of relief and refuge from their adversaries, then so too 
might it have been proposed to the praying Indians by Eliot and practiced by them. 
While Indian Dialogues was not a jeremiad and curiously omits reference to the 
Lord’s Supper, it does evince the presupposition of a national covenant as part of Eliot’s 
theological framework. It does so by giving a disproportionate amount of attention to 
seeking God’s favor and blessing by way of Sabbath keeping. In Indian Dialogues, the 
incorporation of enquiring Indians into praying towns is the direct and explicit goal rather 
than that of incorporating them into the commonwealth or subjecting them to the United 
Colonies. Yet only Indians who finally decide to learn the way of praying to God are 
invited to Natick for the sake of observing and participating in the model community 
there. 
 
Scholarship on Eliot’s Indian Dialogues  
Only a small number of scholarly treatments of Indian Dialogues have been undertaken.76 
They are all brief.77 Various academic theories proposed to explain the book say more 
about their respective discipline of origin or historiographical perspective than they do 
about the intersection of Eliot’s Congregationalist piety with his cross-cultural ministry.78 
                                                
76 Bross says the book has received “little scholarly attention” (Dry Bones and Indian Sermons, 
113). 
77 The only thing George Winship noted about the book’s content in his study of the Cambridge 
press is that in Eliot’s “conciliatory address” to the commissioners of the United Colonies printed with it, 
Eliot reported “his own conversion to the need of enabling the Native converts to communicate with the 
English churches” (Winship, Cambridge Press, 321-22). 
78 Kelleter concludes his chapter with this exhortation: “Not only intellectual integrity but also 
political considerations should keep in check the widespread tendency to instrumentalize the past in the 
service of contemporary mythmaking and collective identification. As long as American colonial literature 
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Despite Eliot’s confession of the blessing he found in Natick’s sending of out of Native 
evangelists and irrespective of Gookin’s collaboration of alleged praying Indian vitality 
at the time, most scholars dismiss Eliot’s claim in the dedicatory epistle to Indian 
Dialogues that the dialogues are “partly historical… and partly instructive.” A review of 
the lack of scholarly consensus regarding Eliot’s motive(s) in writing the book and 
regarding his intended audience(s) for it serves to demonstrate the book’s unusual nature 
and the potential significance of this analysis of it. A more careful reading of the book’s 
theological content and portrayal of cross-cultural ministry methodology is due. 
Henry Bowden and James Ronda wrote an introduction to a reformatted and 
repaginated version of the book published in 1980 as a part of the Contributions in 
American History series.79 After summarizing what was known about the Algonquin 
culture of the time, Bowden and Ronda described the praying Indian movement and 
Eliot’s cross-cultural ministry in general in order to provide historical context for a 
reading of Indian Dialogues. They claimed there were compatible elements between 
Eliot’s version of Christianity and the Algonquin religion that Eliot could have 
capitalized upon but asserted that Eliot only denounced traditional ways nonetheless.80 
                                                                                                                                            
is used merely as a useful projectional field for the ideological battles of the present, it will indeed remain 
‘anything but well explored’” (“Puritan Missionaries,” 98). 
79 Only two copies of the book are extant, one in the Bodleian library of Oxford University and 
one in the New York Public Library (Bowden and Ronda, introduction to John Eliot’s Indian Dialogues, 
41). Images of it are available at Early English Books Online. Bowden and Ronda said the original was 
“hastily written and carelessly printed.” They corrected misspellings and typographical errors in the 
original (55-56). Their version of the book was utilized for this study of Indian Dialogues. 
80 Bowden and Ronda, introduction to John Eliot’s Indian Dialogues, 46. See also pp. 28, 32, 35. 
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Bowden and Ronda recognized that Eliot’s effort to work in the “native language” 
allowed for the preservation of Indian identity to a significant degree.81 They said Eliot’s 
concern for Native agency in ministry and that his “pastoral” concern in writing the book 
had more to do with piety than politics or economics.82 They noted the book is a source 
for anthropological data as well as examples of Christian apologetics.83 However, 
Bowden and Ronda seemed to simplistically assume all New English colonists were 
monolithic “Puritans” as they wrote about intercultural engagement. 
Regarding the praying town agenda, Bowden and Ronda posited that colonists 
intended the “severe limitation on individualism” of the Indians and the inculcation of 
new social values. They said that praying Indians were “urged” to adopt new modes of 
“daily conduct,” such as wearing European clothes rather than bear grease, using 
European tools, cutting their hair shorter, and building fences to enclose plots of land for 
private use.84 They noted rightly how participation in praying towns and Indian 
congregations provided Indians of various Native bands the option of an alternative 
identity-giving structure.85 They also noted that Eliot aimed to “preserve native 
attachment to a communal identity.”86 
                                                
81 Bowden and Ronda, introduction to John Eliot’s Indian Dialogues, 34. 
82 Ibid., 42, 46. 
83 Ibid., 41. 
84 Ibid., 38. 
85 Ibid., 38 
86 Ibid., 45. 
	   
245 
Bowden and Ronda took at face value Eliot’s claim that Indian Dialogues was 
intended as an instruction manual for Native evangelists.87 They recognized that the book 
“reveals the priorities of [Eliot’s] evangelical work…” while also “preserving at least 
some of the central religious attitudes of converts who responded to his preaching.” They 
noted Eliot’s incorporation of “native idiom” into the evangelists’ presentation of the 
gospel, his serious consideration of “native thought patterns” if only for the sake of 
arguing against them, and his promise that any Native person as well as a New English 
one could be “a vessel of [God’s] grace…and glory.”88 They alleged Eliot wrote the book 
in English for a broader audience out of a concern to demonstrate the theological 
orthodoxy of his “charges.”89 
Thomas Scanlan dismisses Eliot’s claim in the dedicatory epistle that the 
dialogues are “partly historical…and partly instructive.” Scanlan “insists” that the book, 
which he calls a “fable,” was written for “settlers and not the Indians.”90 He claims Eliot 
was making a rare appeal to the colonists to support the praying Indian movement and his 
own ministry. The book was a “cleverly framed job-description” and an “attempt to 
create a demand for his services,” he says.91 For example, praying Indian evangelists are 
                                                
87 Bowden and Ronda, introduction to John Eliot’s Indian Dialogues, 41ff. 
88 Ibid., 51-52. 
89 Ibid., 42. 
90 Scanlan, Colonial Writing, 173. He deems it a fable on pages 166-67. 
91 Ibid., 175. 
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portrayed as anti-Catholic so that they appeal to colonists in light of rumors of the king’s 
preference for Catholicism and the “Restoration subtext of a veiled Catholic threat.”92 
Scanlan also argues the book could not have been intended for an Indian audience 
because dialogues are a “distinctly Western” form of expression.93 Yet dialogues are a 
human form of expression. Robert Naeher recognizes a “richness” in the dialogues that 
he considers “the exposure of a common humanity” between characters, Christian and 
non-Christian, as well as between English readers and Native characters.94 The objections 
posed by non-Christian Indian characters to certain Christian instructions are not the 
theoretical objections of the scholastic method. They are written from an awareness of 
real objections from Natives skeptics and enquirers. Neither is the book written in a rigid 
catechetical kind of question and answer format like Abraham Pierson’s Some Helps for 
Indians (1658). Unlike Eliot’s mode in Indian Dialogues, Pierson’s pedagogical mode 
seems more fitting to the European university classroom or halls of Harvard than the 
wigwams and fishing holes of the eastern seaboard. 
Scanlan also frames his analysis of Indian Dialogues in consideration of the 
Halfway Covenant controversy though the book was published nearly a decade after the 
                                                
92 Scanlan, Colonial Writing, 166-70. Scanlan doubts an Indian in Massachusetts at the time would 
have met a Catholic. This assumption is historically problematic. Besides that, it is not unimaginable that 
Eliot would have used certain aspects of Catholicism as counterpoints in his own instruction of the praying 
Indians. The character William introduces what he says about Catholicism by noting it is what “I have 
heard” (Eliot, Indian Dialogues, 136). 
93 Scanlan, Colonial Writing, 173-74. Scanlan does note Eliot’s innovation in developing a 
dialogue with Indians as both parties in the dialogue versus the earlier colonial productions (ibid., 173). 
94 Robert Naeher, “Dialogue in the Wilderness: John Eliot and the Exploration of Puritanism as a 
Source of Meaning, Comfort, and Ethnic Survival,” New England Quarterly 62 no. 3 (September 1989), 
367-68. 
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Synod of 1662. He assumes Eliot agreed with Increase Mather that the New English must 
have more spiritual advantages than the Indians since they believed the former were a 
people more favored by God.95 Scanlan reasons from that specious point that Indian 
Dialogues was intended to encourage colonial support of the Halfway Covenant by 
portraying a vibrant and therefore challenging or envy-provoking praying Indian 
movement.96 Yet there is only one reference to baptism in the book and no reference to 
church membership or polity.97 The concerns of the Halfway Covenant controversy are 
not addressed. Besides that, Eliot seemed to reflect in Indian Dialogues a belief that 
Sabbath keeping, not baptism, is what incorporated someone into the national covenant 
and served as a means of grace for potential conversion. 
Kathryn Gray is also doubtful that Eliot actually intended Indian Dialogues for an 
Indian readership. She likens the book to the Algonquin Bible in that copies of both were 
sent to Old England as demonstrations of an emerging New England with a distinct 
identity from the former. She claims Eliot intended the creation of a religious and civil 
“distance” between the colony and the mother country by the use of these books as 
                                                
95 Scanlan, Colonial Writing, 177-80. He cites Increase Mather, A Discourse Concerning the 
Subject of Baptism (Cambridge, MA, 1675), 30-31 in ibid., 238n58. 
96 His argument is vaguely stated, but the logic of it seems to run thusly: if the supposedly inferior 
praying Indians—who were farther from God, so to speak—“threatened to outdo the Puritans in their 
godliness,” then “Puritans” should allow for the baptism of the children of baptized non-members of 
churches to give them that advantage or to be a sign of God’s more favored status. Scanlan rightly notes 
that Eliot opposed the baptism of converted Indians before their incorporation into a church (Colonial 
Writing, 179-80; 238n62 citing Eliot and Mayhew Jr., Tears of Repentance, 227ff.; 238n56 citing Powicke, 
“Some Unpublished Correspondence,” 168). 
97 The 1660s and 1670s were a time of controversy between Presbyterians and Congregationalists 
in the colonies (Hall, Faithful Shepherd, 216). Yet, points concerning church polity are not argued in 
Indian Dialogues. This suggests the book was intended primarily for the stated purpose of training praying 
Indian evangelists rather than for an “English” audience and debate. 
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artifacts.98 However, she notes the Algonquin Bible was intended for use by praying 
Indians because it was in their vernacular.99 
While Indian Dialogues would serve as a kind of readable physical artifact in the 
Old world, it would be read with more immediate interest by colonists in the New. Eliot’s 
casting of a sachem named Philip Keitasscot who eventually converts is obviously meant 
to portray the historic Metacom, or Philip, whom colonists feared would instigate a war 
against them.100 The book, according to Gray, was meant to portray and encourage a 
merely instrumental agenda of religious conversion for the sake of subjugating Natives to 
the political authority of the colony.101 
Frank Kelleter asserts, however, that Indian Dialogues reveals a degree of 
“cultural exchange” for the sake of “mutual comprehension” in the evangelistic modus 
operandi Eliot scripted. This point contributes to the undermining of the materialistic 
imperialism paradigm for explaining Puritan missions.102 His chapter on Eliot’s book 
includes a historiographical plea for the reconsideration of religious motivation in the 
cross-cultural ministry of the New English. Kelleter argues the “complex interaction” of 
Puritan theology, colonial politics, and Indian socio-cultural realities.103 He discerns in 
                                                
98 Gray, John Eliot and the Praying Indians, 30. 
99 Ibid., 129. 
100 For an explanation of the tensions and “war scare” between colonists and Native Americans in 
1671, see Breen, Transgressing the Bounds, 167. 
101 Gray, John Eliot and the Praying Indians, 47. 
102 Kelleter, “Puritan Missionaries,” 83-84. Kelleter rebuts Salisbury, Jennings, and William T. 
Youngs (ibid., 78). 
103 Ibid., 85. 
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Indian Dialogues the contested relationship that existed between what he calls “American 
Calvinism” and seventeenth-century colonialism.104 He concedes the trope, though, that a 
“complete cultural reorientation” was thought involved in conversion to praying Indian 
Christianity.105 He notes that Indian Dialogues is especially insightful as a source for the 
various objections to Christianity posed by those Indians “resisting” evangelistic 
overtures.106 
Kelleter focuses his analysis of the book’s content on only the first of four parts 
he identifies in it.107 This first part portrays the character Piumbukhou’s evangelistic 
interaction with unconverted kinspersons or “cousins.”108 Kelleter organizes his analysis 
into three sections explaining what he recognizes to be three different intended spheres 
and phases to the conversion experience of a praying Indian: the individual, communal, 
and political.109 He rightly posits the ironic and central tragedy of the Congregationalist 
mission to the Natives: Eliot and his colleagues naively thought they could oppose 
colonial corruption while utilizing colonial mechanisms for the complete conversion of 
unconverted and even unallied Indians. They thought they could utilize colonial 
                                                
104 Kelleter, “Puritan Missionaries,” 82. See also p. 92 where Kelleter claims “numerous tensions 
between Puritan theology on the one hand and New England colonialism on the other.” 
105 Ibid., 76-80, esp. 78. 
106 Ibid., 83. 
107 Though Eliot divided it into three “dialogues,” Kelleter identifies four “independent” parts 
(ibid., 84-85): the first and third parts present successful conversions; the second and fourth parts function 
as codas that repeat the teaching of their respective previous section. 
108 Bowden and Ronda, introduction to John Eliot’s Indian Dialogues, 63ff. 
109 Kelleter, “Puritan Missionaries,” 85ff. Appropriating Kelleter’s categories, I would clarify that 
the second and third spheres of conversion were intended by Eliot to serve the praying Indian’s adequate 
and complete experience of the first. 
	   
250 
mechanisms without their ministries being perceived as imperialist and actually 
exacerbating Native ill sentiment toward the colonists.110 
Kelleter asserts that Eliot intended at least three audiences for Indian Dialogues. 
For all of these audiences, Eliot presented Christian praying Indians as the “fellow 
believers” he perceived them to be.111 Eliot’s “first and foremost” audience, says Kelleter, 
was the commissioners. The dialogues were meant as a justification of his cross-cultural 
ministry and an appeal for their support.112 Kelleter affirms that the second audience was 
truly those engaged in evangelistic ministry to Indians, perhaps even Christian Indians 
themselves as Eliot portrayed in the book.113 He therefore calls the book a “primer.” The 
third audience was the “Protestant readership at large” on both sides of the Atlantic who 
were interested in the expansion of Reformed Christianity and the “fight against ‘Papist’ 
heresies.”114 
                                                
110 Kelleter, “Puritan Missionaries,” 96-97. 
111 Kelleter says the religious faith of the missionaries enabled them to regard Indian converts as 
fellow believers rather than as essentially inferior (ibid., 81). 
112 Ibid., 82. 
113 Ibid. Eliot noted in the preface that he hoped to “put these or the like dialogues in the Indian 
tongue” (Eliot, Indian Dialogues, 61). 
114 Kelleter, “Puritan Missionaries,” 82-83. Native evangelists in Indian Dialogues do, indeed, 
impugn “popish teachers and ministers” for “wronging the scriptures” in two ways, by “adding to it” and 
by “taking from it.” Catholic priests and missionaries are said to “add their own wicked inventions” to the 
content of Christian doctrine and not “suffer people to read the Scriptures” (Eliot, Indian Dialogues, 141, 
136). Praying Indians characters rebut the charge that the Bible is merely an English invention with which 
to manipulate Indians (ibid., 92). They say it “came from a higher hand” (ibid., 71) and “was written long 
before the Englishmen prayed to God” (ibid., 92). 
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According to Kelleter, Eliot’s praying Indian characters “put an elementary 
distinction between Christian religion and Western culture.”115 He argues that Eliot’s 
understanding of the Bible’s necessary and instrumental role in Protestant Christianity, as 
well as Eliot’s own self-perception of being an instrument of God’s work among praying 
Indians, yielded the sense that “European settlers are merely the fallible medium of 
divine revelation.” In this way Western culture was thought of as “a vehicle for religious 
transmission and not vice versa.”116 
Kristina Bross devotes a chapter to Eliot’s Indian Dialogues in her book, Dry 
Bones and Indian Sermons: Praying Indians in Colonial America. She claims that Eliot 
portrays the sachem, Philip, as responding positively to William Ahauton’s criticisms of 
Catholicism in a way intended by Eliot to “challenge European rulers” to do the same.117 
While Bross alleges an intended European readership and more “far flung evangelical 
hopes” for the book on Eliot’s part, like Breen she emphasizes local colonial concerns in 
her consideration of what audience he assumed.118 Eliot delivered the book to the 
commissioners of the United Colonies less than one month after Metacom had been 
questioned by the Plymouth Council of War about alleged violations of the treaty on his 
                                                
115 Kelleter, “Puritan Missionaries,” 90. While this is true and an important point, it should be 
noted that there is a correlation made between the “wisdom” of the English and its supposed source, the 
Bible. Indians are invited to read the Bible so that they can learn wisdom from it as well (Eliot, Indian 
Dialogues, 93). What is meant by “wisdom” will be addressed below in this chapter. 
116 Kelleter, “Puritan Missionaries,” 90 (italics original). 
117 Bross, Dry Bones and Indian Sermons, 139. A section of Bross’s chapter (118-25) examines 
Eliot’s presentation of the “ideal sachem” in Indian Dialogues. 
118 Ibid., 112-14. 
	   
252 
part.119 Bross claims Eliot’s primary interest was in persuading a colonial readership that 
praying Indians could function as mediators and even buffers between the New English 
and Metacom’s forces.120 The “extraordinary content” of the dialogues demonstrates what 
were “stresses on Indian-English relations in New England.”121 
Bross says Indian Dialogues is “an extraordinary production.” It is “the earliest 
fictional representation of Indians in British-American literature.”122 Eliot’s book was the 
first to portray dialogues between Native characters exclusively.123 Edward Andrews has 
produced what seems to be the most comprehensive and detailed study yet of the 
evangelistic activity of praying Indians in Eliot’s sphere of influence. However, that 
chapter in his recent Native Apostles is built upon primary documents produced by Eliot 
and other related literature but includes only a few pages of focused historical reflection 
upon the contents of Indian Dialogues despite the fact that Andrews deems the book the 
“centerpiece” to Eliot’s “Indian library.”124 Andrews says it was a “missionary training 
manual” for both New English and English-speaking Indian evangelists.125  
                                                
119 Bross, Dry Bones and Indian Sermons, 118, citing John Eliot, “Letters of John Eliot the 
Apostle,” Proceedings of the Massachusetts Historical Society 17 (1879-80): 249. 
120 Ibid., 113-18. 
121 Ibid., 112-13. 
122 Ibid., 112. 
123 Ibid., 114. Scanlan contrasts the book in this regard with Roger Williams’s Key to the 
Languages of America (1644) (Colonial Writing, 171). 
124 Andrews, Native Apostles, 39. 
125 Ibid., 39-41, 45-6. Andrews calls Indian Dialogues a “missionary training manual” on page 45. 
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Sarah Rivett frames her study of Eliot’s cross-cultural ministry by placing him 
among New English writers who fashioned Native Americans in literary accounts as 
exotic curiosities for natural philosophers and other readers in England.126 While this 
motivation may have obtained to some extent in Eliot’s case, I believe this way of 
understanding Indian Dialogues requires qualification in two ways. First, both Bross and 
David Murray point out that the most fundamental binary distinction made in the book is 
not between English and Indian but between pagan and Christian Indian.127 Second, 
Murray emphasizes, in a way perhaps converse to Rivett’s thesis, that Eliot “overwrites” 
in his textualization of Indian speech so that Native Christians are presented as more New 
English than they really were.128 
Eliot’s attention in Indian Dialogues is on the rhetoric of evangelistic encounter. 
The book does, in fact, understate what English readers in general would have found 
more “curious” modes of Indian speech and culture. That fact makes the ethnographic 
details he did decide to include all the more interesting and pertinent to a study of the 
intersection of Eliot’s Congregationalist piety and experiences in cross-cultural ministry. 
Eliot does evince a familiarity with Native idiom, small talk, and humor, even that used 
                                                
126 See Rivett, “Empirical Desire,” esp. 42-44; and Rivett, Science of the Soul, esp. 189-90. Rivett 
posits two works as representative of this genre: John Josselyn’s 1672 book, New-England Rairities 
Discovered, and Increase Mather’s 1721 sermon “Several Reasons Proving that Inoculating or 
Transplanting the Small Pox, Is a Lawful Practice, and that It Has Been Blessed by God for the Saving of 
Many a Life.” 
127 Bross, Dry Bones and Indian Sermons, 130, citing Murray, Forked Tongues, 127. 
128 Murray, Forked Tongues, 129-30. This overwritten nature ironically makes the book a 
legitimate source for this dissertation’s study of Eliot’s own theology. 
	   
254 
in playful conversation between a Native husband and wife.129 It is a book written by 
someone with obvious experience as a friend and pastoral counselor to Indian enquirers, 
praying Indians, and Native Christians. 
 
Indian Dialogues Both Historical and Instructive 
Richard Bailey alleges Eliot had a reputation for “embellishment” and that he even 
admitted such a tendency in the preface to Indian Dialogues.130 Tremayne Copplestone 
says the instructive portions of the book are “purely didactic creations” and “by far the 
more numerous.”131 Both of these perspectives belie a misunderstanding of what Eliot 
meant by describing the book as “partly historical…and partly instructive.” The 
difference between historical and instructive need not be understood as a zero sum game. 
Nor does “partly historical” mean partly true and partly false. The hypothetical nature of 
certain scenes reflects their representative nature. They represent an amalgamation of 
Eliot’s numerous cross-cultural interactions as well as the results he hoped for in future 
like interactions, such as the conversion of a sachem named Philip. But these scenes can 
hardly be considered somehow ahistorical in the sense of not representing to some degree 
the real intersection of Eliot’s Congregational piety and cross-cultural ministry in practice 
                                                
129 Bross notes this more collegial aspect of Eliot’s Indian Dialogues over against Roger 
Williams’s 1644 book, Key to the Language of America (Dry Bones and Indian Sermons, 130). 
130 Bailey, Race and Redemption, 89. 
131 Copplestone, John Eliot and the Indians, 227. 
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as well as expectation.132 The remainder of this chapter argues for both the historical and 
instructive nature of Eliot’s Indian Dialogues as a way of framing a presentation of the 
book’s contextualized theology. 
 
Indian Dialogues as Historical 
Eliot composed these dialogues after twenty-five years of his own variegated experience 
in evangelistic dialogue with Native Americans. Eliot lamented in his dedicatory letter to 
the commissioners that “I find few English students willing to engage into so dim a work 
as this.” Yet his kind of cross-cultural engagement was not so rare and unfamiliar to the 
colonial populace that he would have tried to set a fanciful account of it before them. 
Gookin claimed that Eliot was responsible to some degree for having “stirred up” by way 
of “words [spoken] and letters” the cross-cultural labors of other ministers. Those men 
included John Cotton, Jr., Richard Bourne, Abraham Pierson, and James Fitch.133 The 
following aspects of the book indicate its historical nature. 
 
 
 
                                                
132 Andrews says “the line between fact and fiction” in Eliot’s Indian Dialogues “was not very 
clear.” He says Eliot “readily admitted” such. The “imaginary” conversations represented what New 
English missionaries “assumed, or even hoped” was a “typical meeting between an indigenous missionary 
and a non-Christian Indian” (Native Apostles, 39).  
133 Gookin, Historical Collections, 32. In 1670, Richard Bourne organized the first Indian 
congregation in Cape Cod, at Mashpee, and was ordained by Eliot and John Cotton, Jr. Bourne had been 
proselytizing Indians in their own language and advocating for their rights since 1658. He was held in the 
highest regard by them, beyond that of Eliot, even. See W. Sears Nickerson, “The Papers,” in Early 
Encounters: Native Americans and Europeans in New England: From the Papers of W. Sears Nickerson, 
ed. Delores B. Carpenter (East Lansing: Michigan State University Press, 1994), 171-74. 
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Casting Acquaintances as Characters 
 Eliot cast actual praying Indian leaders as the protagonists in Indian Dialogues. The “old 
steadfast and trusty Friend to the English” William Ahauton was Eliot’s figure of choice, 
along with a praying Indian named Anthony, to evangelize the sachem Philip in the 
book’s third dialogue.134 John Speene was an Indian preacher at Natick when Eliot also 
cast him as an evangelist in the third dialogue Indian Dialogues. Eliot had reported 
Speene’s 1652 confession of faith in the tract, Tears of Repentance.135 Eliot’s first Native 
collaborator in ministry, Waban, is the praying Indian evangelist of the second 
dialogue.136 
Bross notes that Eliot, in a way uncharacteristic for representations of Native 
Americans at the time, achieved “differentiated, individualized characters.”137 This 
reflects his actual acquaintance with different Indian individuals. Eliot even included a 
female Native character. Though she is the only unnamed character, her inclusion is also 
                                                
134 That description of Ahauton is from Eliot, Brief Narrative, 403. Breen (Transgressing the 
Bounds, 168) and Cogley (John Eliot’s Mission, 198-201) both note that Eliot would send Ahauton and 
Anthony to negotiate with Metacom in 1671, citing John Eliot, “Instructions from the Church at Natick to 
William and Anthony,” 1 August 1671, Massachusetts Historical Society Collections, 1st ser. 6 (1799): 
201-3. 
135 Bowden and Ronda, John Eliot’s Indian Dialogues, 166n48. 
136 Eliot, Indian Dialogues, 94-119. On Waban, see especially Cogley, John Eliot’s Mission. 
137 Bross, Dry Bones and Indian Sermons, 233n48, citing and quoting Peter Sattler, “Approaching 
Dialogue: Eliot, Formalism, and the Novel” (paper presented at the Society for Early Americanists biannual 
conference, Norfolk, VA, 2001), 13. 
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uncharacteristic for the time.138 In fact, Bross considers Eliot’s “kinswoman” character 
the “most winning” character in the narrative.139 
Eliot was able to portray the humanity of his praying Indian characters, of his own 
friends upon whom they characters were based, because of both his actual experiences 
with them and his theological convictions. His belief in the essential human equality of 
English and Native persons is evident in the evangelistic pleadings and theological 
exhortations of his praying Indian characters. All “mankind” are “rebels and sinners,” 
says Waban.140 Anthony does not correct the skeptical sachem Philip’s perception that in 
the churches there is equality among members by which he is shocked and in which he is 
uninterested. Anthony simply explains the source or reason for such equality. He says 
that Christ is no respecter of persons, appealing to Colossian 3:11. He says, “And as faith 
makes all believers equal in Christ, so doth the order of the gospel. All that are in gospel 
order are equally concerned in the affairs of Jesus Christ.”141 Anthony is expressing a 
central conviction regarding Congregationalist polity. Anthony also appeals to James 1:9-
10 in his explanation of the ecclesial equality of praying Indian church members 
                                                
138 Bross, Dry Bones and Indian Sermons, 229n64. 
139 Ibid., 136. See also Andrews who notes, “Women, of course, were not allowed to be ordained 
in Puritan churches as ministers or exhorters, and public leadership were restricted to men. Nevertheless, 
Puritan Christianity still gave women important roles as wives, mothers, and exemplary figures who could 
serve as models of Christian piety” (Native Apostles, 33). For a study of such roles, see Laurel Thatcher 
Ulrich, Good Wives: Image and Reality in the Lives of Women in Northern New England, 1650-1750 (New 
York: Vintage Books, 1982). See also Amanda Porterfield, Female Piety in Puritan New England: The 
Emergence of Religious Humanism (New York: Oxford University Press, 1992). 
140 Eliot, Indian Dialogues, 96. 
141 Ibid., 127-28. 
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regardless of their respective social or civil status.142 Eliot cited those two verses and then 
had Anthony say, “Let the brother of low degree rejoice in that he is exalted; but the rich 
in that he is made low; for by both these Christ is exalted and in that we must rejoice.”143 
The character of John Speene gives voice in the third and final dialogue to an 
aspect of Eliot’s theology of poverty and suffering. A character named Penitent asks 
Speene for an explanation of conversion while lamenting his many “griefs” in life. 
Speene clarifies that he is making no promise that conversion would entail the absence of 
troubles in life. He tells Penitent: 
When an afflicted soul doth venture itself, and its all, upon the fruitful word of 
promise, and says to God, as Job said, Job 13:15, though he kill me, yet I will 
trust in him, this is the new born soul, and this believing soul shall be surely saved 
at last, whatever sorrows and afflictions it goes through in this life.144 
 
This reflects Eliot’s experience of reasoning with Native Americans who had expressed 
sorrow for one thing or another in the colonial situation. Speene goes on to explain to 
Penitent John, “Sorrows are not to merit anything from God, but to force the afflicted 
soul to fly to him for refuge.” Eliot tried to leverage the experience of sorrow for the 
conversion of enquiring Indians. 
 
 
 
                                                
142 Eliot, Indian Dialogues, 128. 
143 This is a quote of James 1:9-10a followed by Eliot’s own interpretation: “for by both these 
Christ is exalted and in that we must rejoice.” 
144 Ibid., 154-55. 
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The Selection of Biblical Texts 
Eliot’s selection of biblical texts for use in Indian Dialogues also suggests the book is 
reflective of his actual experiences in cross-cultural ministry. Indian Dialogues contains 
quotations of, citations of, and allusions to at least one Bible verse or portion of the Bible 
on no less than fifty-seven of its one hundred and seven pages as paginated in the 
Bowden and Ronda edited version. The books of the Bible cited more frequently than any 
others are Matthew and the Psalms. Matthew and the Psalms were two of the first three 
books of the Bible translated by Eliot.145 He had been using portions from those books in 
Algonquin for the longest period of time in his cross-cultural ministry before 1670. 
The text Eliot most commonly employed in Indian Dialogues is Jesus’s entreaty 
in Matthew 11:28, “Come unto me, all ye that labour and are heavy laden, and I will give 
you rest.”146 Twice it appears with verse 29 as well: “Take my yoke upon you, and learn 
of me; for I am meek and lowly in heart: and ye shall find rest for your souls.”147 In the 
second dialogue, Waban asks the yet unconverted Peneovot after quoting both verses, 
“Now I ask you, are you weary and heavy laden with your sins?”148 When Peneovot 
eventually responds in affirmation of Waban’s evangelistic advances, he notes among 
                                                
145 Cogley, John Eliot’s Mission, 124, (see also pp. 120-21). Curiously, I found no citations of 
Genesis in Indian Dialogues. Andrews says regarding the use of Psalms that they were the first scriptures 
to be taught Native enquirers because “they reflected a direct relationship with God,” they “were relatively 
easy to remember,” and “their presentation as songs made them particularly effective in an oral, auditory 
culture” (Native Apostles, 50). 
146 Eliot, Indian Dialogues, 103, 117, 133, 150. 
147 Ibid., 103-4, 117. 
148 Ibid., 104. 
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other attractive elements of the message that Jesus Christ had “called me to rest in 
him.”149 
Later in the narrative Peneovot sets before Waban a relatively lengthy explanation 
of things another “messenger of God” has taught him and which has now produced his 
own “sound conversion.”150 Near the end of his doctrinally rich conversion narrative, 
Peneovot refers to Matthew 11:28-29. He says the evangelist he had happened upon, 
perhaps Eliot himself, explained to him, “the spirit of God doth bring home unto the soul 
[the promise of forgiveness and rest] and makes up the match betwixt Christ and the 
soul.” He says this particular text was used by the evangelist to “show” Peneovot four 
things that Eliot then listed in a column: “the distress my soul was in,” “the call of Christ 
to such distressed soul,” “the promise of rest to such as come to him,” and, “the 
obligation to learn meekness, both to do and suffer the will of Christ.”151 In the case of 
Peneovot, like with the use of the text from the book of Job, the unconverted who had 
been offered rest for his soul was told as well the caveat that suffering in life would 
continue but be more bearable with Christ’s help.  
Eliot employed enumerated lists like the one mentioned above in only six other 
places in Indian Dialogues.152 He probably used that way of formatting to emphasize the 
                                                
149 Eliot, Indian Dialogues, 105. 
150 Ibid., 113. 
151 Ibid., 117. 
152 On page 81 is listed six things “to be gained by praying to God”; on pages 91-92 there is a 
description of the two “ways” that men and women “walk in” and the sorts of persons who walk in either 
respective way; on page 97 the reader finds the first two things to consider after one has “come into the 
light” and begun the “great work of praying to God,” which are to know God and to know “our selves”; on 
pages 118-19 there are listed three main points of two respective sermons on a Sabbath day, with the third 
	   
261 
relative importance of these doctrines. These lists would also make easier the reader’s use 
of the book for his or her own teaching of those topics to others. This is, of course, 
evidence of the book’s instructive nature. 
Eliot had noted the use of Matthew 11:28-29 in evangelizing Natives in a 1647 
letter to Thomas Shepherd published as part of the tract, The Clear Sunshine.153 Given the 
prominence of the biblical passage in Indian Dialogues nearly twenty-five years later, it 
appears to have had a significant and consistent place in Eliot’s evangelistic repertoire. 
Providing voice to Christ as the one actually, ultimately, entreating conversions would 
have been consistent with Baxter’s A Call to the Unconverted. 
Only two other biblical texts appear more than once in Indian Dialogues besides 
Eliot’s multiple uses of Matthew 11:28-29. Micah 6:6-8 and 2 Corinthians 5:19 both 
appear twice. Eliot actually paired them in theological synthesis during one of the final 
discourses of John Speene. Micah 6:8 says that what God requires of a person in his or 
her coming to God, rather than great and costly sacrificial offerings, is merely to act 
justly, love mercy, and walk humbly with God. Eliot claimed this verse “shows what is 
the only thing that will satisfy [God], only Jesus Christ, believed on by faith held forth in 
those works of sanctification and holy life.” He then went on to quote 2 Corinthians 5:19 
as the proof of that Christological interpretation of Micah 6:6-8, “God was in Christ, 
                                                                                                                                            
point having four sub-points; on page 142 Anthony teaches Philip five things “we are taught in our 
catechism” that prove the Bible is the “Word of God”; and on pages 147-48 the reader finds a six-part 
explanation of the doctrine of the Sabbath with the sixth part comprised of three sub-points. 
153 Shepard, Clear Sun-shine, 129. 
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reconciling the world unto himself, not imputing their trespasses unto them; and hath 
committed unto us the word of reconciliation.”154 
In an earlier dialogue, Anthony instructs sachem Philip five points from the 
praying Indian catechism that he claims demonstrate or argue that the Bible is the “Word 
of God.” The fourth point is that the Bible “doth reveal unto us Jesus Christ, and 
salvation by Christ, according to the gospel of Jesus Christ. This no man or angel could 
ever have found out, only God.” He then cites and quotes 2 Corinthians 5:19. 
A bit later in the narrative, Anthony cites and quotes Micah 6:6-8 as proof to 
Philip that “No creature can help you; none but God in Jesus Christ, he can help you.”155 
He goes on to explain, “Nothing that you can do or bring to God can pacify that divine 
wrath that is kindled against you. But verse eight, he showeth you the way.”156 Anthony 
immediately refers to John 4:6 and explains it thusly: “You have been a great sinner. 
Now you lament it. You would obtain a pardon, and be reconciled to God. This word of 
God showeth you the way, and that is to humble yourself before Christ Jesus, believe in 
him, and give up yourself to be his servant, yourself to worship the Lord, and to bring on 
all your people to do the same.”157 
                                                
154 See Beeke and Jones on the Christocentric and typological interpretation of Scripture by 
Puritans (A Puritan Theology, 31-33, 34-36). The use of a typology is, “a method of interpretation where 
one explains Old Testament events, persons, and practices, as prefiguring the coming person and ministry 
of the Messiah and his covenant people” (ibid., 34; quoting and citing Knapp, “Understanding the Mind of 
God,” 264).  
155 Eliot, Indian Dialogues, 145. 
156 Ibid., 145-46. 
157 Ibid., 146. 
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The dialogue between Anthony and Philip suggests to some scholars that Eliot 
intended Indian Dialogues to convince a colonial audience to support his evangelistic 
engagement of Metacom for the sake of the latter’s subjection to the United Colonies. It 
could, though, actually reflect Eliot’s sincere interest in Metacom’s personal conversion 
for Metacom’s sake. It reflects Eliot’s theology of conversion. It reflects Eliot’s belief 
that a ruler’s conversion can facilitate even more conversions among the persons 
governed by him or her and so ought to be sought for the sake of those other souls as 
well. 
Four of the several references to the Psalms in Indian Dialogues are to Psalm 119 
in particular.158 This is the longest psalm in the Bible. It is an extended meditation on “the 
Word” of God. Eliot’s disproportionate use of the Psalms in Indian Dialogues parallels 
his use of them one year later in his Logick Primer. The only part of that interlinear book 
that has no accompanying English translation is its final section that is fourteen pages 
long. What must be a closing exhortation to Indian readers is comprised of thirteen 
biblical texts, listed one after the other, six of them being from Psalm 119. Therefore, 
Indian Dialogues reflects Eliot’s actual experience in cross-cultural ministry of including 
a disproportionate reference to the Psalms, especially to Psalm 119, in his instruction of 
praying Indians.159 
 
                                                
158 Other psalms referred to or cited are Psalms 1, 2, 19, 35, 88, and 133. 
159 Eliot used only Ps. 119:93 in both Indian Dialogues and Logick Primer. John Speene quotes the 
verse to Penitent in the former book thusly, “I will never forget thy precepts, for with them though has 
quickened me” (Eliot, Indian Dialogues, 154). 
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Ethnographic Observations 
Eliot’s casting of personal friends and actual praying Indian leaders as the characters in 
Indian Dialogues suggests it represents to a significant degree Eliot’s experience of 
relating to Indians: those enquirers merely praying, those genuinely Christian, and those 
unconverted. His choice of biblical texts to employ in the dialogues also reflects his own 
experience of teaching praying Indians. A third feature of the book indicating its 
historical nature and subsequent reliability as a source for recovering the intersection of 
Eliot’s Congregationalist piety and cross-cultural ministry is the inclusion of several 
ethnographic or anthropological observations. These distinct features of Indian culture 
are most often represented in Eliot’s portrayal of unconverted Indians. 
The kinswoman of Piumbukhou in the first dialogue says, essentially, that actions 
speak louder than words to her. “I had rather that my actions of love should testify how 
welcome you are, and how glad I am of this your kind visitation, than that I should say it 
in a multitude of words.”160 Eliot not only represents a preference for action over speech 
in her own way of living but he positively portrays the hospitality of this unconverted 
Indian woman to her relative.161 Eliot found something commendable in Native culture. 
Later in the narrative, the husband of kinswoman kindly asks Piumbukhou about 
the condition of his feet the morning after he arrived from a journey. Kinsman 
specifically enquires, “Is not the skin of your feet that was worn thin with rocks and 
                                                
160 Eliot, Indian Dialogues, 69. 
161 Eliot had noted in 1647 that it was “a common practice among them, freely to entertain 
travailers and strangers” (Shepard, Clear Sun-shine, 126). 
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rough ways still tender?”162 Eliot highlights concern for another’s wellbeing on the part of 
an unconverted Native while his own awareness of the reality of sore feet after a long 
journey, probably barefoot, is indicated. In addition, Philip’s scripted, “Ehoh, my friend” 
probably reflects what Eliot had heard many Natives say in greeting to him and others.163 
Eliot featured the deference of his Indian characters to their “pauwaus,” wise 
elders, and sachems.164 He portrayed an Indian “love” for consent among themselves as 
well as for “much discourse, and deep consideration” of those “great matters” about 
which they valued consent. He also might have considered characteristic a tendency to 
put off consideration of such matters. An unconverted Native tells Piumbukhou, “We 
must leave the whole matter to some other time.”165 
Eliot recorded brief homilies by Waban, Anthony, John Speene, and Nishokhou in 
A Further Accompt of the Progress of the Gospel published in 1659. Eliot cast all of these 
Christian Indian men in Indian Dialogues. In Speene’s message out of Matthew 9:14-15, 
the Christian Indian preacher employed an analogy from his Indian audience’s 
experience. He likened the cleaning of a tobacco pipe that was “filthy, foule, stinking, 
unfit for your use,” by way of putting it in a fire, with the corresponding experience of 
sanctification. He said the fire of the Holy Spirit uses “the word” of God to burn sin from 
                                                
162 Eliot, Indian Dialogues, 81. 
163 Ibid., 134. 
164 E.g., ibid., 89. 
165 Ibid. 
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the Christian’s heart, thus making that Christian person to be “sweet, and fit for the 
Lord’s use.”166 
 
Use of Analogy and Idiom 
Eliot scripted the characters in Indian Dialogues to also employ illustrative analogies and 
metaphorical speech in such a way that reveals his own familiarity with Indian culture 
and idiom. These examples of contextualization by Eliot seem to mitigate the claim that 
he was “focused on the eradication of native culture” or even just failed to “couch in 
familiar terms” his teaching on Congregational piety.167 His use of the commonplace item 
or mundane experience to illustrate theological assertions followed in the “Puritan” mode 
of Thomas Hooker and Thomas Shepard. Those men, both intimate acquaintances and 
colleagues of Eliot, were New England ministers known for their use of imagery in 
sermons.168 
                                                
166 Eliot, Further Accompt, 337. 
167 Wyss notes that historians have “generally characterized” the missionary work of the Mayhew 
family on Martha’s Vineyard as “far less rigid and controlling” than Eliot’s praying towns, the latter 
described as “structured around Old Testament law and English practice” and “focused on the eradication 
of native culture” (Writing Indians, 55). Cogley claims Eliot tried to “uproot the natives’ past” and was 
“unsympathetic to the cultural traditions of the evangelized” (“Pagans and Christians on the New England 
Frontier,” 106). Cogley states that Eliot’s conception of “civilized” included gender roles and manner of 
dress as well as work habits, economic practices, and political and legal institutions (ibid., 95-6). Murray 
says that conversion for praying Indians was to come at the expense of Indian culture, and not in any sort of 
accommodation with it (Forked Tongues, 127-8). Cotton Mather noted that “Eliot was not one to Adopt 
Heathenish Usages for more Easy and Speedy gaining” of converts (Life of John Eliot, 132, cf. 134-147). 
Mather, though, was contrasting the Protestant mode of missionary engagement what he perceived to be 
that of the Roman Catholic. Mather was making a distinction between traditional customs considered 
appropriate for adaptation and those not so. 
168 Bremer, Shaping New Englands, 29. Bremer also notes that besides Hooker, Shepard was the 
first generation New England minister most known for his use of imagery. Morrison notes that Eliot 
recommended to Shepard the use of “concrete metaphors such as baskets, pictures, wigwams, rivers, and 
the sun to convey sophisticated theological concepts” (Praying People, 47). Morrison cites Shepard, Clear 
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In the first dialogue Piumbukhou justifies his evangelism of his cousins by 
likening it to someone finding honey and “plenty of food,” and then merely calling his 
friends to “come partake with me.”169 He explains his abandonment of those “delights and 
fashions that [his] countrymen use” by saying the Bible prohibits them. He then likens 
the Scriptures to “a great light shining among us which discovers the filth and folly of 
those things.” Piumbukhou tells them he hopes that the “divine light” will shame them 
into also abandoning those ways, just as the rising sun “maketh wolves, bears, and all 
other wild beasts hide themselves in thickets.”170 
In the second dialogue, both Waban and the unconverted Peneovot use the 
imagery of light versus darkness to describe the Word of God and ignorance of it. 
Peneovot tells Waban that the praying Indian has “brought me forth into the sunshine” by 
his teaching.171 Baxter, likewise, in A Call to the Unconverted, used the metaphor of 
darkness to refer to the absence or ignorance of the means of grace.172 
Peneovot also uses a metaphor that is both biblical and from his Native 
experience, probably. He tells Waban, “You have dealt with me like as the fishers do by 
the fish. You laid a bait for me to make me desire it, and bite at it.”173 Baxter used the 
                                                                                                                                            
Sun-shine, 56, and [Shepard?], Day-Breaking, 6-8, in the Massachusetts Historical Society Collections 
(1834). Ibid., 211n33. 
169 Eliot, Indian Dialogues, 64. 
170 Ibid. Piumbukhou uses another analogy from the experience of nature. He says, “At first, this 
matter of praying to God was a little thing, like a cloud in the west of the bigness of a man’s hand. But now 
the cloud is great and wide, and spreadeth over all the country” (ibid., 80). 
171 Ibid., 96. 
172 Baxter, Call to the Unconverted, 147. 
173 Eliot, Indian Dialogues, 97. 
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same analogy in calling “enticements of the world” the bait the devil uses to angle for 
souls.174 
In Indian Dialogues, Waban instructs the newly converted Peneovot of the 
importance of the spiritual disciplines in resisting the temptation to sin. The spiritual task 
of “keeping the heart” by way of the means of grace is likened to the repetitive task of 
weeding a cornfield. 
Our state in this world is not perfect. Corruption is killed but in part. There be old 
roots remaining, which upon occasion offered will still be stirring, acting, 
appearing, as a tree that is cut down, the old roots will be growing, which must be 
kept down with a speeding cutting off. A field that is well weeded will quickly 
produce new weeds again, out of that natural propensity of the earth to bring forth 
weeds. But a watchful and diligent husbandman will be often weeding over his 
corn fields. And so will our hearts be sending forth new weeds of sin, but we must 
be daily diligent to watch and weed them out. Our hearts have a natural 
propensity to sin, and therefore must be kept with all diligence. And therefore that 
is the first counsel I give you, out of the experience of my own naughty heart.175 
 
Nishohkou is another object of Waban’s evangelism. He rejects conversion but is 
willing that his two sons “should take up this new way.” He explains his own rejection of 
praying to God by saying “These are great and deep things that I understand not…I have 
not the strength enough left to be whetted up to such a new edge.”176 Eliot thus employs 
the metaphor of sharpening a knife for Nishohkou’s understanding and articulation of the 
effort and change required to take up a new way of life. 
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Waban uses imagery from both biblical precedent and his own experience, 
perhaps, in explaining the meaning of 1 Timothy 2:1-4 and Matthew 20:1-7 during a 
Sabbath day homily. He says: 
The vineyard where men labour, is the church, and this way of praying to God. 
And showeth that it is a laborious and a good work, and will cause us to bring 
forth good fruits, grapes and wine, which is pleasing to God and man. But beware 
of bringing forth sour grapes. Especially suffer no briars and thorns, but cut them 
down, and root them up, and cast them out.177 
 
Note the reference here to the church, rather than the world in general or the unconverted 
population at large, as the vineyard in which praying persons are to labor. Their labor is 
for the sake of coming to the knowledge of the truth. Eliot thought Congregationalist 
piety was a lifelong and progressive endeavor rather than a mere punctiliar change in 
social organization or cultural habituation. 
In the third dialogue Philip commends Anthony’s “wise discourse” as “sunshine.” 
He adds, though, that the light will give way to doubts in Philip’s mind about praying to 
God once the two go their separate ways again.178 Anthony tries to alleviate Philip’s 
concern and dismissive posture by telling him that they will discuss his doubts one at a 
time. “Sands are heavy when many are laid together, but bring them out one by one, and 
they will be found light, and of no value.”179 He shifts from the analogy of sand to 
cobwebs: “Cobwebs may seem thick, and strong until they be handled. But when they be 
touched and opened, they will be found altogether weak.” 
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The praying Indian evangelist, Anthony, actually invites Philip’s objections: “Our 
desire is to deal fully with you, and hear all that you have to say.”180 Philip had opened 
his rejoinder to the initial evangelistic appeal of Anthony by referring to his objections to 
Christianity as boulders too difficult to climb over: 
But I have some great objections, which I cannot tell how to get over, which are 
still like great rocks in my way, over which I cannot climb. And if I should, I fear 
I shall fall down the precipice on the further side, and be spoiled and undone. By 
venturing to climb, I shall catch a deadly fall to me and my posterity.181 
 
A bit later in the narrative Philip apologizes for perhaps sharing too much of his 
sorrows and doubts with Anthony and William Ahauton. He explains himself by 
noting, “full vessels are ready to run over.”182 
Near the end of the book, Penitent notes the spiritual importance of “outward 
crosses,” or troubles in life, as experiences God providentially uses to keep a praying 
person from sinful activity. He likens these afflictions to “mustard on the world’s nipples, 
to keep me from surfeiting upon the creature.”183 Native mothers apparently used mustard 
as a way to wean their nursing children. 
Eliot recorded an “exhortation” by Waban in A Further Accompt of the Progresse 
of the Gospel. Waban had preached a homily on Matthew 9:12-13, a portion of the first 
Gospel translated and made available to praying Indians in Algonquin. In that text Jesus 
likens himself to a physician who can help only those who recognize they are sick and 
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need his help. Waban exhorted his listeners to “goe to Christ the Phisitian; for Christ is a 
Physitian of souls; he healed mens bodies, but he can heale souls also: he is a great 
Physitian, therefore let all sinners goe to him.” Waban is repeating imagery in the biblical 
text itself.184 
Unlike Richard Baxter in A Call to the Unconverted or Waban’s homily in A 
Further Accompt, Eliot never explicitly referred to Christ as a physician in Indian 
Dialogues. He did, however, portray Waban in Indian Dialogues as using the metaphor 
of “physic” in his response to an unconverted Indian’s objection to conversion. The 
objector says he “dare not come in to pray to God, for we hear you are very severe if any 
be found in sin, of lust or the like, you whip them and punish them. That maketh us afraid 
to pray to God.” Notably, Waban does not correct him. Waban explains, “God hath 
appointed punishments of sin to be physic for their souls. And though physic be bitter and 
sharp, yet it is very wholesome, good and needful.”185 
Eliot had the character of Anthony similarly respond to Philip’s concern about 
“church admonitions and excommunications,” which the sachem calls a “bitter pill.” 
Anthony responds by explaining, “Sin is sickness of the soul even as diseases are the 
sickness of the body. Admonitions in the Lord, by the holy scriptures, are the physic of 
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the soul, even as outward medicines are physic to the body. Now if your body be sick you 
will not refuse physic because it is bitter or sharp, and difficult to bear.”186 
The character of Piumbukhou engages a pauwau in the book’s first dialogue. 
Piumbukhou does not reject the pauwau’s craft in its entirety. He says: 
When you pauwaus use physic by roots, and such other things which God hath 
made for that purpose, that is no sin. You do well to use physic for your recovery 
from sickness. But your praying to, and worshiping the Devil, that is your great 
sin, which now God calls you to forsake. Use only such remedies as God hath 
appointed, and pray to God. This we call you do to, and this is the way of true 
wisdom.187 
 
Eliot distinguished between activities of pauwaus that he considered sinful and those he 
considered not sinful. His response to shamans was perhaps more judicious and similar to 
that of Mayhew and Gookin than is typically asserted.188 He made a distinction between 
physicians and pauwaus.189 
Eliot had noted in 1648 that the pauwau’s role in providing the means of physical 
healing made it difficult for praying Indians to leave off their services. Eliot considered 
the provision of medicines and surgical procedures something that would facilitate 
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conversion.190 He wrote, “I finde, by Gods blessing, in some meanes used in Physick and 
Chyrurgery, they are already convinced of the folly of Pawwawing, and easily perswaded 
to give it over utterly as a sinfull and diabolicall practice: but I much want some 
wholesome cordialls, and such other medicines as I have here mentioned in the 
inclosed.”191 Eliot would go on in the same tract to appeal to supporters in England for 
“the particulars” necessary for “Phisick and Surgery.”192 These, as well as “Cloathing and 
Instruments for labor of all sorts,” he thought necessary provisions in praying towns to 
keep praying Indians from discouragement they might feel for not having the medicinal 
benefit of access to pauwaus. 
 
Responding to Objections 
Besides his use of metaphor, analogy, and, idiom, Eliot’s apologetic responses to 
particular objections was also a way in which he adapted his ministry and did contextual 
theology. A reading of Indian Dialogues suggests that Eliot regularly met objections 
from Natives to both conversion itself and a mere consideration of the Bible’s content. 
The book is similar to Baxter’s A Call to the Unconverted in that they both address 
numerous objections to Christian faith. 
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 In the first dialogue, Piumbukhou meets several objections for telling a company 
of unconverted Indians that “God calls you to come out from among them, and touch no 
unclean thing, to converse among the wise, and offerreth you pardon, life, and salvation 
in heaven, in glory, among all the elect, saints and angels.” First, the listeners object on 
the grounds that their forefathers “walked and lived as we do.” They ask, “are we wiser 
than our fathers?”193 Second, a character named Sontim demands explanation of 
Piumbukhou’s claim that the unconverted feed themselves on “stinking meat and poison” 
rather than “this wholesome good food” which Piumbukhou says he has set before them. 
Third, a pauwau among them “gives check” to the praying Indian’s “high flown 
confidence” in his “new way, and new laws.” The pauwau notes Piumbukhou’s “deep 
censoriousness” of their “old ways.” Fourth, the pauwau also objects on the grounds that 
the praying Indian evangelists is setting before them the “Englishman’s God” when they 
have their own gods already. Fifth, all of the listeners affirm the pauwau’s closing plea, 
“Let us alone, that we may be quiet in the ways which we like and love, as we let you 
alone, in your changes and new ways.”194 
Eliot was clearly aware of the “deep censoriousness” of his evangelistic message 
in cross-cultural ministry. It was a censoriousness arrived at from theological convictions 
rather than something naively assumed or provoked by prejudice. He was also aware that 
messengers who confidently claimed to speak on behalf of God or Christ were sometimes 
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rebuffed as arrogant, i.e. “high flown.” He responded directly to these allegations and 
taught other evangelists to do so. 
The character of Piumbukhou responds to the first objection above by asserting, 
“No, we are foolish, weak and sinful and love to be vile. But God is wiser than our 
fathers, and he hath opened to us this way of wisdom and life, and calleth us to enter, and 
walk therein. Therefore, be wise, and submit your selves to this call of Christ.”195 
Piumbukhou identifies with the unconverted Indians by saying “we” are foolish. He does 
not claim to be inherently wiser than them or essentially superior to them. He also 
diffuses the objection that one cannot claim to be wiser than the forefathers by saying that 
God is the one he has posited as wiser than them. He appeals to their apparent valuing of 
wisdom by telling them that they would be wise to convert. 
Piumbukhou responds to Sontim by explaining that he has not referred to “bodily 
food.” In that, praying Indians “differ not” from unconverted Indians. Rather, he speaks 
of “soul food.” He says, “We feed our souls with the word of God and prayer.” He says 
unconverted Indians not only commit the sins of lust, lying, stealing, “sabbath-breaking, 
and such like sins,” but they “feed and satiate” their souls with such things. He then 
appeals to their conscience, rhetorically asking whether they realize these things are 
“trash and filthiness” from which they can derive nothing good for themselves.196 
Piumbukhou responds to the pauwau’s objections by first noting that he is making 
an offer of God’s mercy “at this time.” He seems to imply the immediacy of the situation 
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and perhaps the temporary nature of the offer. If he has been censoriousness it is for the 
sake of demonstrating the need of the unconverted for mercy “through Jesus Christ.” 
Next he rejoins, “You say you have many gods, but they are no gods. There is but one 
God, the great creator of this great world.” He goes on to say that they should “seek 
pardon” from “the true and living God.” He does not want them to have a false hope. 
Regarding their desire to be left alone, Piumbukhou simply states that the 
“pleasures and delights” his listeners wish to maintain are “all sins against God, which 
provoke his wrath to plague you forever.” He goes on to explain that praying Indians 
once “loved pleasures as you do, but by the grace of Christ we have found light and life, 
and now call you to partake with us in our mercies.”197 Piumbukhou is not denunciatory 
merely for the sake of being so. He is calling the unconverted to a kind of existential 
satisfaction that he believes to be, from his own experience of it, better than that of his 
former way of living. Here he makes no argument other than the assertion itself backed 
up by his own testimony and the alleged like testimony of his praying Indian co-
religionists.198 Baxter, likewise, repeatedly asserted the new nature and inclinations of the 
converted person as the most common argument for conversion in A Call to the 
Unconverted. 
A little bit later in the narrative Eliot scripted an unconverted Indian kinsman who 
is sensing his need for conversion to admit, “the greatest difficulty that I yet find, is… I 
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am loth to divide myself from my friends and kindred.”199 Eliot realized a felt need for 
community among the Natives with whom he related in cross-cultural ministry. He must 
have experienced this objection. Piumbukhou answers by encouraging all of the 
unconverted Indians to attend the Sabbath meeting “two days hence.” He says, “if you 
come together on the sabbath day, my hope and trust is, that we shall find some special 
token of the presence of Christ Jesus among us.”200 He hopes for a conversion of the 
group and a maintaining of their solidarity in that way.201 Eliot seems to have preferred 
that over the extraction of individual converts from their original communities. 
In the second dialogue an elderly character named Nishokhou rebuffs the 
evangelist Waban by claiming he is too “old and cold and dry, and half dead already” to 
consider new things.202 In fact, he says, “My age inclineth me rather to be quiet, and not 
meddle with such unseen intricacies, fitter for younger heads than mine.”203 Nishokhou is 
willing, however, to allow his sons to consider conversion. 
Waban responds by noting Nishokhou does well to permit his sons “to enter into 
the way of wisdom, and pray unto God.” He adds, though, that Nishokhou’s “own soul is 
as precious as their souls be.” He suggests that the best way to persuade his sons “unto 
this way of wisdom, is for you to set them an example.” Accordingly, by refusing the 
way of praying to God, he will make it more difficult for his sons to convert. The reason 
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being, “it is a hard way to the flesh, and requires much subduing of lusts.”204 Not only do 
sachems set an influential precedent by converting or not, so do parents in Eliot’s view. 
As part of a Sabbath meeting exhortation a bit later in the narrative, Waban 
pleads, “old men, and old women, come you into the Lord’s vineyard.” The Lord will 
accept them, he says. They are not too old to serve the Lord. “If your days be near 
finished, you had the more need to come in quickly, lest you die in your sins, and perish 
forever.”205 This evinces pastoral concern on Eliot’s part for the elderly. He apparently 
affirmed their usefulness to the Christian community and to “the Lord.” He tried to 
leverage their sense of the nearness of death for the sake of their conversion. 
Nishokhou had rejected the call to conversion also on the basis of believing the 
soul simply “turneth to rottenness and dust” after death.206 Waban’s rejoinder is at once 
scientific, philosophical, and includes content from the Bible. He makes a distinction 
between souls and bodies, the latter being “the product of the seed of man, and that is 
made out of the food we eat, and our food grows out of the earth, so that our bodies are 
made of refined earth.”207 While the body returns to dust, the soul does not since it is a 
spirit and therefore “of a purer nature than earthly things, and immediately created by 
God.”208 
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Finally, Waban says there are “many infallible proofs out of the word of God, and 
by evidence of good reason, that the soul is immortal.” In fact, Waban notes that the 
immortality of the soul is taught “in our catechism,” though he does not repeat what the 
catechism actually says. He summarizes the Bible’s teaching like this: 
God hath taught us, that at the end of the world the body shall be raised again out 
of the dust, and the soul and body joined together again, and then the person shall 
be judged by Jesus Christ, according to their deeds done in the flesh. Those that 
live and die in their sins shall be turned into hell, to be tormented by and with the 
devils. But they that turn to God, and believe in Jesus Christ, shall be judged to go 
with Christ to heaven and be ever with him in eternal glory. 
 
To be with Christ eternally in heaven is the nearest one can get to him. It is the final goal 
and end of praying to God. 
In the third dialogue, Eliot has the character of Anthony adeptly turn the logic of a 
sachem’s objection against the objection itself. The sachem makes what seems to have 
been a common rhetorical argument from unconverted Indians: “are we wiser than our 
forefathers?”209 The sachem also coyly argues, “If it be God’s word, it is too deep for 
ignorant people to meddle withall.”210 Waban responds to the first objection by asserting: 
we are bound to think that our fathers were so wise, that if God’s word had been 
brought and offered to them, they would have received it, and would have learned 
by it to be wiser than they were. And why therefore should not we be so wise, as 
to do that which our wise fathers would have done, if this light had shined unto 
them, as it now doth unto us.211 
 
Waban uses the sachem’s assertion of the forefathers’ greater wisdom to make his own 
case. He even prefaces his hypothetical assertion by conceding, “we are not wiser than 
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our forefathers.” Eliot thus accommodated the Native belief in the superior wisdom of the 
forefathers. 
Waban asks the sachem whether or not he would read “a writing” sent to him 
from a “great sachem in a far country” to give him wise counsel. Waban rhetorically 
asks, “Would you not hear what he saith?”212 Here Eliot actually cast God as a “great 
sachem.” Waban tells the skeptical sachem that he is confident the sachem would 
certainly show respect to the greater sachem by reading the wise counsel he had sent. 
Most of Waban’s lengthy response has to do with the sachem’s allegation that the 
“word of God” should prove too difficult for ignorant people to understand. Waban again 
uses the sachem’s own point to undermine his objection to reading the Bible or allowing 
his subjects to do so. God gave the Bible, Waban argues, “to make wise the ignorant.” 
They are exactly the kind of people who need to read it. To press the point more, he adds 
that the God who made “these high heavens, and the great lights that be therein; who 
made this earth, and all this great world, and all things in it; who is king of kings and 
Lord of Lords,” is the God who has had pity on the miserable condition of all people. 
Would not the sachem mercifully allow his people to read about and find the “way to 
escape hell torments, and [that] leadeth us...to eternal life, happiness, and glory”?213 
Eliot does not repeat Baxter’s response to the objection that matters of theology 
and religion are “too high” to be considered. Baxter responded in A Call to the 
Unconverted that to neglect pondering God and “heaven” is to act brutish and beast-like. 
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It is to “unman” oneself, he wrote for a European Christendom audience.214 Perhaps Eliot 
intentionally avoided any rhetoric, in English, that would suggest Indians were subhuman 
in any way since he acted occasionally as an advocate on their behalf in light of growing 
colonial discontent with their very presence. He did not want his language to be 
misunderstood and/or misappropriated by any Indian or a prejudiced colonist. 
Another objection to conversion that indicates the historical nature of Indian 
Dialogues is portrayed near the beginning of the book’s first dialogue. An unconverted 
relative of Piumbukhou questions him regarding the “estate and welfare of our friends 
and kindred at Natick.” He asks Piumbukhou, “Doth your praying to God exempt you 
from sickness, poverty, nakedness? Will praying to God fill you with food, gladness, and 
garments?”215 The praying Indian’s initial answer is misunderstood so he speaks again to 
clarify his meaning. 
Piumbukhou’s initial response is complicated. He first notes that “our friends” at 
Natick are in “a state of health, peace, and comfort: for which we give God thanks, who 
is the father of all mercies.”216 He thus addresses the concern of his kinsman for the 
praying Indians at Natick. He next says, though, that praying to God does not “bring with 
it outward plenty and worldly prosperity.” If it did, he explains, “then all carnal people 
would pray to God, not because they love God, or praying to God, but because they love 
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themselves, and love food, and clothing, and worldly pleasures.”217 The way of praying to 
God, however, is meant to “teach us to know God” and be “weaned from the world” so 
that the converted person will “love and long for heaven.”218 
Yet he qualifies that. Piumbukhou goes on to say, “religion doth teach the right 
way to be rich and prosperous in this world.” That way is diligent labor for six days of 
each week and rest on the Sabbath. He quotes Proverbs 10:4 without citing the verse, “the 
diligent hand shall make rich.” He says the English “especially” exemplify this. He 
explains the covenantal principle that God gives “the blessing of this life” to certain 
people in response to their “walk[ing] with God in godliness and obedience.”219 
Yet Piumbukhou qualifies that. God will give “blessing in this life,” meaning 
material benefits, only “so far as it is best for us.” Piumbukhou quotes Psalm 84:11, “He 
will withhold no good thing from us” and goes on to theologize from that text: “If any 
thing be withheld from us, or taken away from us, it is because it is not good for us. Our 
father [in heaven] better knoweth what is good for us, then we ourselves know.”220 
The skeptical kinsman seems to have not understood the final point. He asks how 
the praying Indians can still be poor, if “praying to God do indeed teach you the true way 
of being rich.” They have been praying to God for twenty years, he notes. He asks where 
their riches, flocks, herds of cattle, clothes, great houses, fields of corn, barns, and 
                                                
217 Eliot, Indian Dialogues, 65. 
218 Ibid., 66. 
219 Ibid. 
220 Ibid. 
	   
283 
orchards are. He states boldly, “Alas, you are not like the English; and therefore I doubt 
upon this point. It is not as you say, that praying to God teacheth you the right way to be 
rich.”221 
Piumbukhou responds to this allegation that the material poverty of the praying 
Indians and their cultural distance still from the English call into question the veracity of 
Christianity. He explains that there are two kinds of riches, the “earthly” which are only 
temporary and the “heavenly” which are eternal. The latter the Bible calls “true riches,” 
he says. He quotes Matthew 6:33, a conditional promise by Jesus that if a person seeks 
“first” the true riches of the kingdom of heaven, God will give that person all of the 
earthly riches he or she needs.222 Piumbukhou concludes this clarifying rejoinder like this: 
“Now we have food and clothes more then we were wont to have before we prayed to 
God, and we have contented ourselves therewith, and have bent our minds more to look 
after heavenly riches, and in those things we have increased more, than in earthly 
riches.”223 
Eliot seems to have moderated by 1670 his initial expectations for the socio-
economic development of praying Indian communities as well as his expectations for the 
number of Indians God would convert by their attraction to more earthly riches. The 
conversion testimony of Totherswampe, as Eliot reported it, was published in 1653. 
Totherswampe acknowledged that “outward blessings” played a part in attracting him to 
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the praying life and community.224 Eliot had written in 1649 that he expected Indians to 
“flock unto the Gospel” for “externall beneficence and advancement, as well as spiritual 
grace and blessings.” He thought they would do this because the New English evangelists 
were coming to them as richer and more “potent.” This was an advantage that the New 
English had, he thought, even over the approach of Jesus and “his servants” who came as 
“poor underlings” to those they evangelized. 225 However, by 1670 there had been no 
large scale “flocking” of Native Americans to praying towns. 
Eliot’s rendition of Piumbubbom’s actual homily on Matthew 5:3 was published 
in 1659.226 That excerpt from Jesus’s “sermon on the mount” says that “the poor in spirit” 
are blessed and will possess the kingdom of heaven. The praying Indian preacher said, 
“we are the most poor, feeble, etc.; for if our hearts be as answerably poor, and 
low…then we are in the way to be made truly rich, for the Kingdom of heaven.” In the 
late 1650s Piumbubbom, and Eliot, correlated praying Indian poverty with spiritual 
benefit. Because they were materially poor, Indians were thought more prone or 
susceptible to being poor in spirit and therefore recipients of God’s blessing of heavenly 
riches. 
Eliot chose to have the character of John Speene articulate the bulk of theological 
content regarding suffering in Indian Dialogues and to do so near the end of the book. 
Speene argues that it is out of great love that God afflicts the heart with grief so that God 
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might then call the grieved to find comfort in Christ. He cites and quotes Matthew 
11:28.227 In fact, God’s “usual way of grace” is “to put his lambs into distress, that he 
might call them to fly for refuge into his bosom.”228 God’s “afflicting hand doth so kindly 
melt your heart, and causeth you to seek refuge to save you from these everlasting 
burnings,” says Speene. Note the spatial language and imagery. God uses suffering and 
grief in the life of an unconverted person to bring them to Christ and then to heaven. 
God uses suffering and grief in the life of converted persons to keep them drawing 
near to God and growing in wisdom. Speene goes on to say, “These distresses will make 
the salvation of Christ precious unto you. Consider that text, Ecclesiastes 7:3-4, Sorrow is 
better than laughter: for by the sadness of the countenance the heart is made better. The 
heart of the wise is in the house of mourning; but the heart of fools is in the house of 
mirth.”229 
Speene instructs and encourages his penitent listener further. When he will be 
distressed as a praying Indian, he will have “the best company in the world,” that of Jesus 
Christ himself.230 When distressed and alone, the Christian should read Isaiah 53 and 
remember that the distress of Jesus was greater. Citing Hebrews 4:15 he notes that Jesus 
suffered so that he might be a high priest able to sympathize with the “infirmities” and 
temptations of the suffering Christian. He is “very pitiful and gracious, he remembereth 
                                                
227 Eliot, Indian Dialogues, 150. 
228 Ibid., 151. 
229 Ibid. 
230 Ibid., 152. 
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that we are but dust, Psalm 103:14.”231 The suffering Christian should take heart knowing 
that “a soul drowned in earthly pleasure is rarely saved.”232 
Eliot’s realist perspective is the same as Richard Baxter’s in A Call to the 
Unconverted. The financial, social, or physical condition of a convert may actually 
deteriorate after conversion, even because of conversion. The Christian, however, will be 
content knowing that God is causing to happen what is best for him or her.233 
In Indian Dialogues Eliot framed the praying Indian condition as generally better 
off materially than that of unconverted Indians though far less economically well off than 
colonists. This was in response to an unconverted Indian’s antagonistic comparison of the 
colonists with praying Indians. Eliot wrote Indian Dialogues to equip praying Indians for 
apologetic Christian reasoning with skeptical Natives. Yet the discourses also included a 
theology of suffering and poverty that would have served the pastoral purpose of 
encouraging those already converted. 
In The Logick Primer of 1672 Eliot also wrote pastorally to praying Indians who 
might compare their relative poverty and minority situation to that of the colonists. Eliot 
incorporated 1 Corinthians 1:27-28 into that primer. His commentary on the passage 
included, “Some believers are poor in this world. But all believers shall be saved in 
                                                
231 Eliot, Indian Dialogues, 152. 
232 Ibid., 153. 
233 Baxter, Call to the Unconverted, 184, 270. 
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heaven. Therefore, some poor in this world shall be saved in heaven.”234 He seems to 
have meant by this that only some, not all or even most, believers are poor in this world. 
By 1672 Eliot still expected the divine blessing of material wealth for obedient 
Christians. God’s covenantal relationship with and favor upon the praying Indians could 
be argued for from their better material condition relative to unconverted Indians. God’s 
election of and favor upon the praying Indians could as well be argued for from their 
worse material condition relative to the colonists per 1 Corinthians 1:27-28. 
Daniel Gookin claimed in Historical Collections that, “the poor do more readily 
receive the gospel.”235 This was a theological principle for him. He had quoted 1 
Corinthians 1:26-29 in full just six pages earlier.236 Gookin was at that point in his book 
reporting the hope of many colonists for the conversion of Metacom. He said that God 
might choose Metacom for conversion despite the sachem’s relative “greatness” in the 
world since the above text does allow for that to occur occasionally contrary to the 
general principle stated of God’s preference for the poor, weak, and despised. Gookin, 
like Eliot, believed still in 1674 that, “The harvest is ripe for many more, if God please to 
thrust forth labourers.”237 
 
                                                
234 Eliot, Logick Primer, D5. 
235 Gookin, Historical Collections, 66. 
236 Ibid., 60. Gookin wrote, “[N]ot many wise men after the flesh, not many mighty, not many 
noble men, are called. But God hath chosen the foolish things of the world, to confound the things which 
are mighty; and base things of the world, and things which are despised, hath God chosen, yea, and things 
which are not, to bring to nought things that are. And the reason is, that not flesh shall glory in his 
presence. I Cor. i. 26—29” (italics original). 
237 Ibid., 55. 
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Indian Dialogues as Instructive 
Eliot maintained a policy of equipping and then collaborating with Indian evangelists, 
schoolteachers, church elders, civil rulers, interpreters, translators, and printers. This 
mode of operation was a consequence of his theological convictions: he assumed and 
counted upon the ultimate agency of God working through the instrumentality of human 
activity. It was also a practical matter. He wrote in late 1652 that he trained praying 
Indians to teach other Indians since they were more intelligible than he was.238 Gookin 
wrote that Eliot had taught some Native Americans himself to read so that they could in 
turn teach others.239 
By 1675 there were twenty-four ordained Indians in the Bay Colony, some even 
administering the Lord’s Supper to nearby white settlers on occasion.240 There were 1,100 
residents of the fourteen praying towns and 2,000 total praying Indians. There were six 
Indian congregations with Native officers serving approximately 350 baptized 
members.241 Gookin said in 1674 he “trusted” that God would, “in due time…raise up 
more instruments, both English and Indians.” They would enter territories not yet 
evangelized by Protestants in order to “drive on this excellent and spiritual traffick, to 
                                                
238 Whitefield, Strength out of Weaknesse, 225. 
239 Gookin, Historical Collections, 32. 
240 Bowden and Ronda, introduction to John Eliot’s Indian Dialogues, 52. Vaughan asserts nearly 
forty in the region of New England at that time in his introduction to New England Encounters (18). Indian 
pastors even co-ordained the missionary pastor Richard Bourne per Gookin, Historical Collections, 64. 
241 Naeher, “Dialogue in the Wilderness,” 346, citing both Axtell, Invasion Within, 240, and 
Bowden and Ronda, introduction to John Eliot’s Indian Dialogues, 40. 
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convert souls unto the christian faith.”242 Eliot wrote Indian Dialogues to instruct praying 
Indian evangelists for that work. 
Thomas Scanlan believes the fact that Eliot wrote Indian Dialogues in English is 
evidence he did not really intend the book to be used by praying Indian evangelists. 
Scanlan’s objection, though, seems to be based on the assumption that if the book were 
used it would be so by being distributed to unconverted Natives, most of whom could not 
read English.243 Eliot intended the book, though, as a primer and a training guide for 
evangelists, not as a tract or apologetic treatise for direct consumption by the 
unconverted. In Historical Collections, Gookin attested to a few praying Indians who 
could “speak good English and read well.”244 Praying Indian evangelists who knew 
English could have been expected to back translate the material.245 
Eliot noted in the preface of Indian Dialogues that he intended to translate the 
book and distribute it in Algonquin sometime in the future. There is no good historical 
reason to not accept that statement of intent as truthful. That intention to translate is 
evidence that the book reflects, in English, what, and how, Eliot instructed praying 
evangelists. Thirty percent of Natives in the Bay Colony were literate in Algonquin by 
the start of King Philip’s War in 1675.246 Eliot had previously scripted unpublished 
                                                
242 Gookin, Historical Collections, 16. 
243 Scanlan, Colonial Writing, 156. 
244 E.g., Gookin, Historical Collections, 51. 
245 So Copplestone, John Eliot and the Praying Indians, 228. 
246 Cogley, John Eliot’s Mission, 118, citing Kathleen J. Bragdon, “‘Another Tongue Brought In’: 
An Ethnohistorical Study of Native Writings in Massachusett” (Ph.D. diss., Brown University, 1981), 55. 
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prayers and short sermons in Algonquin for use by Native preachers.247 The Logick 
Primer as a publication was the product of Eliot’s 1670 series of lectures to praying 
Indian preachers and praying town rulers.248 It was his modus operandi to teach praying 
Indians and to use hand written or print material to do so. 
Indian Dialogues is another source, besides the tracts, for retrieving Eliot’s own 
evangelistic method since its points of instruction are rooted in and shaped by his own 
historical experience. It is an exceptional source for the content of his instruction. Five 
aspects of the book’s content and composition are evidence that Eliot intended it for a 
praying Indian readership and their instruction. 
First, as has been surveyed above, the book provides praying Indian evangelists 
with rejoinders for common Native objections to praying to God. Second, while praying 
Indian characters explain to their dialogue partners what prayer is and what things they 
pray for, the actual prayers are not scripted or recorded. Eliot merely noted in each 
dialogue when a character is said to pray.249 Many praying Indians objected to praying 
pre-scripted prayers.250 Therefore, Eliot’s practice in Indian Dialogues is evidence that he 
intended the book to instruct a praying Indian readership. 
Third, the book portrays and therefore models certain evangelistic methods. This 
was for the instruction of praying Indian evangelists. Fourth, the theology reflected in the 
                                                
247 Winship, introduction to New England Company, xlv. Eliot produced a metered psalter that was 
published in three editions between 1658 and 1682 (Cogley, John Eliot’s Mission, 219). 
248 Cogley, John Eliot’s Mission, 124. 
249 E.g., Eliot, Indian Dialogues, 80, 83, 84, 94, 113, 162. 
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discourses of praying Indian characters is consistent with the Congregationalist piety that 
informed Eliot’s own ministry, including the formation of praying towns. Eliot included 
many explicit references to Bible chapter and verse throughout the discourse. This book, 
then, appears to be a primer on Congregationalist piety. Fifth, the highly didactic and 
theological discourse of praying Indian evangelists in the book is consistently aimed at 
persuading the unconverted of two particular consequences of praying to God: first, 
admiration at the works and ways of God as well as, second, wisdom to be gained for 
living in a way that proves better for those who do convert, a way that is pleasing to 
God.251 
 
Evangelistic Method 
Baxter considered God to be the actual, ultimate agent who was calling the unconverted 
to Christian faith through the instrumental use of evangelists and apologetic literature. So, 
too, did Eliot. He wrote in the opening sentence of the dedicatory letter attached to Indian 
Dialogues that he believed his role was to serve Christ’s instruction of praying Indians in 
“the way of life.”252 Christ would be the one, Eliot thought, instructing praying Indians in 
best practices for evangelism by way of their, and Christ’s, use of the book. 
 
                                                
251 This particular theological content would seem superfluous had the book been intended only for 
a colonial and European readership, especially being motivated by a political or pragmatic agenda. Unless, 
of course, the book was intended to justify Eliot’s ministry by demonstrating the orthodoxy of his 
“charges.” Then the theological content would represent what he taught praying Indians and so be a 
relevant source for our study of such. 
252 Eliot, Indian Dialogues, 59. 
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Using the Bible in evangelism 
The book portrays and therefore models certain evangelistic methods. Eliot trained Indian 
evangelists to speak from and commend the Bible in their discourse with the 
unconverted. The Scriptures were to be carried and read aloud in evangelistic 
encounters.253 In the first dialogue of Indian Dialogues, Piumbukhou commends the Bible 
to his audience as “God’s own book.” He claims that all he has said to them can be found 
there. It is his source of authority. It contains truth communicated by God that, when 
heard or read, can be felt in the heart.254 
This emphasis on the use of the Bible in evangelism obtained from Eliot’s 
understanding of divine agency in conversion. He believed the Spirit of God uses the 
Word of God to “work in the soul.”255 He scripted Waban to tell a newly penitent Indian: 
Christ hath undertaken to conquer the world of all God’s elect (for it is only the 
elect of God whom Christ hath undertaken for) and the Father and the Son have 
sent forth God the Holy Ghost to effect this work. For none but God himself is 
able to convert a soul, and create faith in the heart of man. We cannot do it of our 
selves, neither you nor I can do it, but by the assistance of the spirit of God, by the 
word of God.256 
 
Shortly thereafter Waban adds: 
Well, therefore you are now converted from your sins. And who wrought this 
great change in you? It was not your self did it, nor was it I that did it. I only 
                                                
253 Eliot, Indian Dialogues, 91, 98, 134. 
254 Ibid., 72. “And out of this book have I learned all that I say unto you, and therefore you need no 
more doubt of the truth of it, then you have cause to doubt that the heaven is over our head, the sun shineth, 
the earth is under our feet, we walk and live upon it, and breathe in the air. For as we see with our eyes 
these things to be so, do we read with our own eyes these things which I speak of, to be written in God’s 
own book, and we feel the truth thereof in our own heart.” 
255 Ibid., 116. 
256 Ibid., 103.  
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opened unto you the Word of God, but the spirit of God, by the conviction of the 
law, and by the Word of God, hath wrought this work in you.257 
 
Eliot tried to build confidence in praying Indian evangelists by directing their 
hope to God’s use of the Bible rather than their own powers of persuasion, ultimately. He 
also tried to build confidence in evangelism and hope for conversion by appealing to the 
Calvinist doctrine that God the Spirit would indeed convert those particular individuals 
for whom Christ died. Like Baxter in A Call to the Unconverted, Eliot taught that 
conversion entailed a new way of apprehending and appreciating the Bible. The 
evangelist ought to persist in teaching biblical content until his or her listener finally 
receives it as a “letter from heaven.”258 
Eliot, through the character of Anthony, commends the “law of God” as that 
which “converts the soul” and “makes wise the simple.”259 Eliot expected God to employ 
the Christian scriptures as “the sword of the Spirit”260 in the heart of the truly converted, 
producing a changed life. Anthony quotes a Johannine prayer of Jesus while discoursing 
himself on the Word of God: “Sanctify them through thy truth; thy [i.e. God’s] word is 
truth.”261 
                                                
257 Eliot, Indian Dialogues, 103. 
258 The convert no longer considers the Bible “a common book” but as the “law of God” and “a 
letter written from heaven” (Baxter, Call to the Unconverted, 49). 
259 Eliot, Indian Dialogues, 136, citing Ps. 19:7. 
260 Ibid., 142-43. 
261 Ibid., 142. John 17:17 is cited.  
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Consequently, Eliot urged converts to be “conversant”262 in the Scriptures via the 
“frequent” and “abundant”263 reading of the Bible and regular study of the catechism.264 
He instructed, “it is a principle thing in religion to know and be acquainted with the Word 
of God.”265 The benefit of having a Bible is that the Christian can “read it over a thousand 
times” to remember what he or she has forgotten.266 This is crucial since “the Word of 
God is not only a rule to guide us in this life but also brings us to heaven; Acts 20:32.” 
In that last excerpt, the character of Anthony goes on to quote Paul’s parting 
words to the Ephesian elders that are reported in that verse: “And now, brethren, I 
commend you to God, and to the word of his grace, which is able to build you up, and to 
give you an inheritance among all them which are sanctified.”267 Once a person had 
regular and intelligible access to the Bible and the other means of grace, including a 
praying community with a trained teacher, Eliot felt comfortable leaving him or her to 
those resources. 
 
 
                                                
262 Eliot, Indian Dialogues, 108-9. 
263 Ibid., 153. 
264 Ibid., 109. 
265 Ibid., 139. Gookin would note in 1674 that for a people beginning with no knowledge of the 
Bible, “precept upon precept, and line upon line” was the kind of systematic biblical instruction required to 
keep religion from “decay[ing] and d[ying] in every place” as it would if “God withdraw the means of 
grace.” There are “seasons of grace.” “Oh that God would give all men wisdom, to improve the day of 
grace, while they enjoy it” (Historical Collections, 68). 
266 Eliot, Indian Dialogues, 140. 
267 Ibid., 140-41. Eliot concluded a letter to Edward Winslow by quoting this same verse, Acts 
20:32 (Whitefield, Light appearing, 188). 
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Pursuing Native spaces for evangelism 
In combination with a primary use of the Bible for evangelism, in Indian Dialogues Eliot 
portrayed evangelistic encounters happening in places where unconverted Indians would 
naturally be. Eliot did not expect praying Indians to remain all the time on praying town 
estates or to remain forever segregated from unconverted Indians.268 Eliot recounted in 
The Light Appearing that he had gone to Namaske and Pautuket to teach and “have 
conference” with the Indians from diverse places who had come to these “great” fishing 
places.269 Piumbukhou is portrayed in the first dialogue as having been sent to where his 
relatives reside. 
One of Piumbukhou’s relatives resists the call to conversion on the grounds that 
he fears his friends would “rise up” against him for converting. Piumbukhou tells him in 
response, “get your friends and neighbors together, and labor to persuade them all first to 
hear the word of God preached among you.”270 Gathering groups to listen together 
facilitated the evangelism of more individuals at a time. The gathering of groups was 
facilitated by evangelists going to the places were multiple unconverted Indians resided 
or otherwise assembled. The evangelizing of groups was also done in the hope that 
multiple persons with existing relationships would convert at the same time and support 
one another in their new way of life. 
                                                
268 Baxter clarified in A Call to the Unconverted that when he exhorted the would be convert to 
“change your company” he did not mean by that a total abandonment of his or her previous company: “Not 
by forsaking your necessary relations, but your unnecessary sinful companions, and join yourselves with 
those that fear the Lord, and inquire of them the way to heaven” (277-78). 
269 Whitfield, Light appearing, 188-89. 
270 Eliot, Indian Dialogues, 82. 
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Employing and explaining prayer in evangelism 
Not only did Eliot instruct praying Indian evangelists to speak with groups gathered in 
Native spaces typical for gathering, but he also instructed them to pray in the presence of 
these groups. Piumbukhou, in this same encounter, invites his hosts and their neighbors to 
join him in prayer before breakfast. He says, “Let us humbly bow our knees and hearts 
before the all-seeing God, and in the name of Jesus Christ pray unto him.”271 He had said 
before that he would thank God for the “mercies of the night past, and this morning.”272 
He would ask God to bless the new day, especially his endeavors in it to persuade the 
unconverted. “For the hearts of all men are in God’s hand, and he can overcome them and 
persuade them.”273 So, he told the unconverted that God had the ability to convert them 
and that he was going to ask God to do it. Then he asks God, in their hearing, to do it. 
In Indian Dialogues, praying Indians pray before meals and before going to sleep 
at night. Their prayer is not merely a private practice, though it is that as well.274 Praying 
Indians ask God in prayer to convert their listeners. They employ, model, and teach about 
prayer. 
Eliot had much to say about prayer in Indian Dialogues. This indicates that he 
intended the book, as he claimed in its preface, for use by Christian Indians as a guide to 
                                                
271 Eliot, Indian Dialogues, 83. 
272 See also Gookin, Historical Collections. Gookin noted that praying Indians prayed with their 
families in the morning and evening (29); he recounted being with some in praying towns who spent a 
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273 Eliot, Indian Dialogues, 82-83. 
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evangelism and the initial instruction of converts in “praying to God.” The importance 
and centrality of practiced prayer in the Congregationalist piety of Eliot and those he 
instructed is also reflected by the way he concluded the book. At the end of the final 
vignette, Eliot, as narrator, wrote: “Here we leave them at prayer. Finis.”275 
 
Observing the Sabbath as evangelism 
Eliot portrayed Sabbath keeping as the most obvious and substantial way of modeling 
Congregationalist piety to the unconverted. The two accounts of Sabbath observance are 
two of the lengthiest scenes in the book. Morning and afternoon Sabbath “exercises” are 
observed by praying Indians and explained to those they invite to witness them. These 
exercises consist of only homilies and prayers, however. There is no observance of the 
Lord’s Supper. Praying Indian evangelists give reasons during the homilies why the 
Sabbath ought to be properly observed by resting from work and by worshiping God.276 
Sabbath keeping among unconverted Indians provided an opportunity for individual 
praying Indians to introduce the corporate dimension of Congregationalist piety.  
Eliot’s second account of Sabbath exercises in Indian Dialogues includes a brief 
theological exposition of Sabbatarianism as well as a more brief explanation of the 
                                                
275 Eliot, Indian Dialogues, 108. Naeher contends that, “Prayer was a central element of Eliot’s 
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the Wilderness,” 367). 
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change of Sabbath days from Saturday to Sunday, i.e. “the Lord’s Day.”277 Among 
arguments for keeping the Sabbath based on Old Testament passages is a reference to 
Exodus 31:13-17.278 In fact, Eliot portrayed a Christian Indian reciting the entire passage. 
In that passage Yahweh says the Sabbath is intended to be “a sign between me and you 
throughout your generations; that you know that I am the Lord that doth sanctify you…It 
is a sign between me and the children of Israel for ever.” For Eliot, Sabbath keeping was 
essential to establishing Christian identity. He thought God would make a covenant with 
Christians, their families, their congregations, and their nations for their Sabbath keeping. 
Eliot optimistically portrayed the relatives of Piumbukhou being “amazed” by the 
Sabbath exercises and interested in learning more about praying to God. As Piumbukhou 
prepares to depart from them and return to Natick, he promises, “I will speak unto the 
church at Natick, and we shall send a wise man to teach you, to keep Sabbaths among 
you, and all that I shall persuade you unto is to come together on the Sabbaths, as you 
have done his day, and hear the Word of God, and then God will teach you.”279 
 
 
 
 
 
                                                
277 The explanation of the latter point includes the assertion that God had the right to change the 
Sabbath from the last day of the week to the first day of the week since God is the one who dedicated six 
days to man and one to God in the first place. The proportion of six days to one is maintained. Eliot also 
posited the Christian Indian evangelist citing 1 Cor. 16:2, Acts 20:7, and Rev. 1:10 as early church practice 
and biblical precedent (Eliot, Indian Dialogues, 147). 
278 Also referred to are Neh. 13:19, Isa. 58:13, Mic. 3:8, and Jer. 17:19 (ibid., 147-48). 
279 Ibid., 94. The awkward phrasing of “and all that I shall persuade you unto is to come together 
on the Sabbaths” is original. The writings of Eliot and Gookin that are studied in this dissertation do not 
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Converts returning for evangelism 
It seems the ideal strategy as Eliot conceived it was to have every converted praying 
Indian return to and visit his or her people in order to evangelize them. Andrews notes the 
“major advantage” of Native evangelists over New English missionaries in the ability of 
the former to “tap into existing networks of kinship, trade, and friendship.”280 Part of the 
evangelistic strategy seen in Indian Dialogues is to send a praying Indian teacher more 
equipped and well practiced to those unconverted Indians who responded favorably to an 
initial encounter with a converted relative. The book ends with a discourse between John 
Speene and a newly penitent Indian which illustrates this principle. Speene instructs this 
new praying Indian to “let [his] first motion be to stay a while at Natick.281 Adjoin 
yourself to the church… In due season, request of the church to send some able, pious, 
and fitting teachers with you, among your people. Prudent counsel may be taken how to 
prepare and predispose your people for such a motion.”282 
 
Mentioning magistrates in evangelism 
It is significant to note what Speene says next and does not say next. “I do not doubt the 
Governor and Magistrates of the Massachusetts will be easily entreated to interpose in so 
good a work, which may tend to the bringing in so many people to the service of Jesus 
Christ.” Speene does not threaten unconverted Indians with action by colonial 
                                                
280 Andrews, Native Apostles, 8.  
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Collections, 56). 
282 Eliot, Indian Dialogues, 162. 
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magistrates. None of the praying Indian evangelists in Indian Dialogues do that. 
Magistrates are merely posed as potential patrons of those who would convert. It is said 
they will help those who do convert to have an evangelistic hearing among their 
unconverted relatives. Colonial authorities will endorse and facilitate the public and 
corporate practices of Native Congregationalist piety as well as the private evangelistic 
witness of individual praying Indians. 
William tells sachem Philip in the second dialogue that if he would convert, the 
governor and magistrates of Massachusetts will “own” him, meaning ally themselves 
with and take responsibility for him. He tells Philip that they would “be fatherly and 
friendly to you.” He adds, “The commissioners of the United Colonies will own you. Yea 
more, the King of England, and the great peers who are heads of the Corporation 
there…they will take notice of you.” Yet that is not the ultimate inducement offered. 
William goes on to say, “…above all these consideration…there shall be joy in heaven 
over one poor sinner that repenteth.” In fact, each person of the triune God as well as the 
“holy angels in heaven” will “joy at [his] turning to God.”283 
 
An affirmative tone in evangelism 
The evangelistic tone consistently portrayed in Indian Dialogues is as much affirmative 
and inviting as it is denunciatory or censorious. Henry Bowden is wrong to say in his 
classic study, American Indians and Christian Missions: A Study in Cultural Conflict, 
that Eliot’s approach in evangelistic ministry was “essentially one of condemnation” and 
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focused on God’s wrath.284 For example, after telling his relatives that their lifestyle is 
deserving of God’s wrath, Piumbukhou tells them, “it is in love to your souls that we 
persuade you to pray unto God.”285 Similarly, Waban tells Nishokhou, “How shall I 
endure to see this body of yours, which I so respect and love, and that soul of yours also, 
to go away unto eternal torments.”286 
 
The offer of rest. Both Waban and Anthony employ Jesus’s words in Matthew 11:28-29 
as part of their appeals to the unconverted: “Come unto me, all ye that labour and are 
heavy laden, and I will give you rest. Take my yoke upon you, and learn of me; for I am 
meek and lowly in heart: and ye shall find rest unto your souls.”287 Waban adds after 
quoting Matthew 11:28-29, “Now I ask you, are you weary and heavy laden with your 
sins?” When Peneovot answers affirmatively, Waban next says, “Then hearken to this 
call of Christ, for he calls you in particular to come to him, and this coming is 
believing.”288 
When speaking to sachem Philip, Anthony deems this invitation of Jesus to be a 
command that ought be obeyed. Anthony cites the text, though, in order to persuade 
Philip that the burdens he might encounter for converting, like the feared loss of his 
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285 Eliot, Indian Dialogues, 85. 
286 Ibid., 112. 
287 Ibid., 103-4, 124. 
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subjects, will be “easy” to bear. Anthony says that Philip’s “hurt” for converting will be 
less than he fears. “Christ will not suffer anybody to lose by him, at last. Nay you shall be 
a certain and a great gainer by it, both in this world, and in the world to come.” Two 
times in this exchange Anthony invites sachem Philip to “Try the Lord.” 289 
 
The offer of happiness. In Indian Dialogues Eliot consistently portrayed joy and 
happiness as emotions experienced by praying Indians and explicitly offered to 
unconverted Indians by evangelists.290 Piumbukhou listed “eternal glory and happiness” 
among other “true riches” that praying Indians spend their time seeking after.291 The one 
who has been pardoned and “walks with God in the ways of holiness and righteousness 
before him” will obtain eternal happiness since God’s grace will bring him or her to it.  
 Piumbukhou later tells a group of unconverted relatives that praying to God will 
yield “happiness with God” in heaven during the “eternal estate” after death as well as 
yield “soul joys” in their current lifetime. He says the one who would turn from old ways 
and by faith find a pardon for “what is past” will also now experience “soul joys” by way 
of “godliness,” “virtue,” and “hope.” Baxter claimed in A Call to the Unconverted that 
God and holiness become the “delight” of those who convert.292 He told the readers of his 
                                                
289 Eliot, Indian Dialogues, 124. 
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291 Eliot, Indian Dialogues, 67. 
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preface it would be a “joyfuller life” to “hearken unto Christ,” and “come home to 
God.”293  
In the second dialogue Waban tells elderly Nishokhou, “Man is made for another 
life after this life is ended.” The soul does not die, he says. “If we pray to God with a 
right heart, penitently from sin to God, and believe in Jesus Christ, then we shall have a 
pardon granted us, and eternal happiness with Jesus Christ.”294 Eliot had preached in 
1646, as part of his second sermon at Waban’s wigwam, “Wee are come to bring you 
good newes from the great God Almighty maker of Heaven and Earth, and to tell you 
how evill and wicked men may come to bee good, so as while they live they may bee 
happy, and when they die they may goe to God and live in Heaven.”295 Baxter’s Call 
described five kinds of happiness that the converted person would “certainly and 
endlessly enjoy” upon dying.296 
In the third dialogue, Anthony tells sachem Philip as a part of his opening 
discourse, “And oh how happy and joyfull will all your people be, when they and their 
sachem are all owned by God, to be in the number of his children and servants.”297 Later 
in the narrative, John Speene tells Penitent that it “joys” his heart to hear the latter speak 
                                                
293 Ibid., B2 (right side). 
294 Eliot, Indian Dialogues, 111. 
295 Eliot, Day Breaking, 88. Noted by Naeher in his “Dialogue in the Wilderness,” 249. The author 
of Day Breaking claimed that Eliot preached that to the Indians “in their owne language.” 
296 Baxter, Call to the Unconverted, 272-73. See chap. 4, “Calling Them in Unto Christ,” (p. 207). 
Naeher notes Eliot’s commendation of Baxter’s The Saint’s Everlasting Rest and explains that book as 
“both an exhortation frequently to taste ‘the delights of heaven’ and an instruction manual in ‘soul-
ravishing exercises of heavenly contemplation,’ namely prayer and meditation” (“Dialogue in the 
Wilderness,” 355). Naeher cites Powicke, “Some Unpublished Correspondence.” 
297 Eliot, Indian Dialogues, 120. 
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of “gracious breathings of God’s spirit in you.”298 Eliot presented praying Indian 
evangelists as persons who found joy in their awareness of faith on the part of other 
Indians. He also scripted praying Indian evangelists to promise, as part of their 
evangelistic message, that Indians who converted would find it a joyful experience to see 
the future conversions of their loved ones. Eliot thereby instructed praying Indian 
evangelists to hypothetically identify their listeners with their own experience as 
Christians. 
 
Identification with the unconverted. Conversely, Eliot instructed praying Indian 
evangelists to identify themselves with their unconverted listeners as sinners in need of 
conversion and grace. Waban tells Peneovot, “I am in the same condition with you, and 
so are we all. But I have rest and quiet in my soul, because I have found a ransom, with 
which God is well pleased. His wrath is pacified and I am delivered. I have escaped the 
danger of those deserved flames.”299 Not long after, when the newly converted Peneovot 
is joining Waban in evangelizing Nishokhou, Peneovot emulates Waban’s practice. He 
identifies with Nishokhou and says, “I was as you are. I lived as you live. I did as you do, 
and as the rest of our countrymen and neighbors do… But then I met this man, he 
discoursed with me about these things.”300 
                                                
298 Ibid., 161. Speene also told him, “I taste in your discourse evident tokens of a living child of 
God.” 
299 Ibid., 99. 
300 Eliot, Indian Dialogues, 113-14. 
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When Waban preaches on a Sabbath day he comments upon Psalm 2:8-11. He 
says, “And now Jesus Christ calleth us to come to him. Some of us have submitted unto 
Christ, and he hath mercifully accepted us, and so he will accept you, if you will come in 
unto him.”301 Waban makes plain that praying Indians needed the acceptance of Christ as 
much as he claims his unconverted listeners do. Waban claims that Christ is as ready to 
accept those listening as he was to accept those who are already praying Indians. 
Eliot also instructed praying Indian evangelists to identify with the unconverted in 
the way that Jesus and his disciples, Andrew and Philip, did. Anthony tells sachem Philip 
that praying Indian evangelists are “doing unto” him what Christ did to Philip the 
disciple, what Philip did to Nathaniel, and what Andrew did to Peter. Just as these early 
followers of Jesus told their brothers about the Lord, so too is Anthony expressing his 
kinship with and concern for sachem Philip by calling him to Christian discipleship. The 
praying Indian evangelists are following the “holy example” of John 1:40-47 by 
“beseeching” sachem Philip, “turn from your vain conversation unto God, to praying unto 
God, and to believe in Jesus Christ for the pardon of your sins, and for the salvation of 
your soul.”302 
 
                                                
301 Ibid., 119. See also Gookin, Historical Collections. Gookin referred to the “gracious promises” 
of Pss. 2:8 and 72:8 (27). Near the end of the conclusion, Gookin wrote that praying Indian vitality at that 
point was the “real fulfilling” of “those precious promises made to Jesus Christ,” in Ps. 2:8, namely, “that 
God will give him the heathen for his inheritance, and the uttermost parts of the earth for his possession” 
(italics original). Gookin’s readers could, he continued, “take occasion to praise God, and encourage our 
faith and hope in him, for a further and more ample fulfilling of his good word in that respect” (83). 
302 Eliot, Indian Dialogues, 120. 
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The offer of a new canoe. Daniel Gookin reported in Historical Collections the 
conversion of a sachem named Wannalancet, including in that account a speech made by 
the sachem to explain his conversion.303 Wannalancet acknowledged that the persistent 
sending of praying Indian evangelists to him and his people over the course of four years 
was an expression of “abundant love.” He said he was thankful for the “pains” of these 
evangelists. He said the evangelists had exhorted, pressed, and tried to persuade him. The 
praying Indian evangelists in Eliot’s Indian Dialogues exhibit a similar approach. 
The evangelistic approach and tone that Eliot portrayed in Indian Dialogues does 
include that of warning and admonition, of exhortation and “pressing.” For example, 
Anthony tells sachem Philip that he should “[m]ake haste to come into that way which 
provideth well for your souls health, because eternal salvation dependeth upon it.” 
Anthony has just earlier warned Philip that if soul sickness is not cured it “do damn both 
soul and body in hell, with the Devil and his angels forever.” He should take heed and 
turn to Christ quickly. “It is a desperate danger to let soul sickness go uncured.” This 
admonition, though, is couched in a presentation of Christ as a “skilfull physician “ who 
can “heal and cure our souls.”304 
Sachem Wannalancet in Gookin’s Historical Collections testified to having 
eventually exchanged his “old canoe” for a new one though he had previously been 
unwilling to do so.305 Whether the evangelists had used the metaphor of changing canoes 
                                                
303 Gookin, Historical Collections, 47. 
304 Eliot, Indian Dialogues, 129. 
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for conversion or that it was merely Wannalancet’s own in the telling of his testimony is 
unclear. However, his speech sounds similar to the language of the newly converted 
Indian whom Eliot cast with John Speene to conclude Indian Dialogues. The Indian 
named Penitent says, “I am come into a new world. I have other desire than I had, and 
other purpose. I see things in another frame than I was wont to see them. I must live a 
new life, and steer a new course.”306 The verse most commonly cited by Baxter in A Call 
to the Unconverted is 2 Corinthians 5:17 (“Therefore if any man be in Christ, he is a new 
creature: old things are passed away; behold, all things are become new”). 
 
Theological Content 
The particular evangelistic methods, discursive tones, and also verbal content of 
evangelistic messages that Eliot chose to model in Indian Dialogues suggests he intended 
it to be a resource for training evangelists. The extent and particular character of the 
theological content in Indian Dialogues is another indicator that Eliot intended the book 
as an instruction manual, or theological primer, for use by evangelists with the enquirers 
they encountered. Its theological contours are similar to those reflected in his other 
works, including those either for or about praying Indians. The theology of Indian 
Dialogues is similar to that of Baxter’s Call. The fact that Eliot cited so many Bible 
verses and passages also suggests the book was intended as a theological primer. The 
characteristics I note below are Eliot’s theology of conversion, getting near to God, 
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church order and discipline, as well as the pursuit of wisdom and the practice of admiring 
God as components of Congregationalist piety.  
 
 
Conversion 
The final interaction portrayed in the book begins with the enquiring Indian 
named Penitent who is considering conversion. Penitent tells John Speene, “I cannot say 
that I am converted. I desire to know what it is to be converted.”307 Speene then teaches 
Penitent of the need of “all mankind” to be “born again,” citing John 3:3, John 3:5, James 
1:18, and James 1:21. Though it is unclear to what particular biblical “promise” Speene 
refers, he tells Penitent, “By faith in the promise the soul is united to Christ, and he that is 
joined to the Lord is one spirit, 1 Corinthians 6:17.”308 
Penitent says his soul is “sunk and drowned” when he considers “the infinite 
justice of God offended, the infinite wrath of God provoked, the eternal law of God 
violated, and the eternal torments provided and prepared in hell for sinner, and the 
insuperableness of [his] sin.”309 He asks if there be any “balm” or “succor” for his soul. 
Speene refers to 2 Corinthians 5:19 as a part of his attempt to relieve Penitent of 
his anxiety. He quotes the verse: “To wit, that God was in Christ, reconciling the world 
unto himself, not imputing their trespasses unto them; and hath committed unto us the 
                                                
307 Eliot, Indian Dialogues, 154. 
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word of reconciliation.”310 He then cites and quotes Acts 4:12, “Neither is there salvation 
in any other: for there is none other name under heaven given among men, whereby we 
must be saved.” He then cites and quotes Acts 16:31, “And they said, Believe on the Lord 
Jesus Christ, and thou shalt be saved, and thy house.” Speene then tells Penitent that he 
thinks “the Spirit of God hath wrought in you a penitent heart already.” 
Eliot thought a “penitent heart” was prerequisite to “believing on” Jesus. 
Believing is that “next capacity” of heart that Speene tells Penitent he is now ready for 
and may even be experiencing already. Speene notes Penitent’s “gracious acceptance of 
the word of God, love unto it, and submission to its light and conduct.” Speene calls these 
attributes of Penitent “acts of grace” that God has undertaken in Penitent’s soul. These 
acts are “so powerful, sweet and savory” that Speene suggests, “the work of faith is 
already wrought in your poor, mourning, trembling, but blessed soul.” Eliot affirmed the 
historic Calvinist doctrine that faith itself is a gift from God. 
Two times in this exchange Speene refers to and quotes James 1:21. His point 
both times is that people must “lay apart all filthiness and superfluity of naughtiness” in 
preparation to “receive with meekness the engrafted word, which is able to save [their] 
souls.”311 Whether a person is merely feeling penitent but is not yet “believing on” Jesus 
or has already experienced both of these things, the laying aside of recognized sin and the 
reading or hearing of the Word is a “preparative work” in order to get more grace.312 
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Turning from “naughtiness” is for the sake of being reconciled to God. It is for the sake 
of then getting ever nearer to Christ as one continues to practice and even progress in this 
turning away from “filthiness.” 
Speene continues his discourse by citing and quoting Psalm 119:30, telling 
Penitent that the Word of God gives “light” to the soul and “understanding unto the 
simple.”313 The “third thing” he tells Penitent about the Word is that his “receiving” of it 
and God’s “engrafting” of it in Penitent’s soul is the dual manner “whereby you are 
united to Christ.” Speene says, “This will save your soul. You are a vessel of grace, and 
shall be a vessel of glory. Fear it not. Got that cannot lie hath spoken it.”314 Penitent can 
now “satiate himself in Christ by the promises of the gospel.”315 He can “fetch” out of the 
“divine treasury” of the Bible the “soul cordials” that are “laid up there” for him. God has 
restored Penitent’s capacity to enjoy “full delight and communion with God,” as Baxter 
put it in A Call to the Unconverted.316 
Getting near to God 
Eliot’s praying Indian evangelist characters at times claim to be aware of the presence of 
God. Piumbukhou tells unconverted Indians that if they assemble with him on the 
Sabbath to witness the “exercises” of praying Indians on that day, they may “find some 
special token of the presence of Christ Jesus among us.”317 Anthony tells sachem Philip 
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316 Baxter, Call to the Unconverted, 28-29. 
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near the end of an exchange between them that “God hath been present with us, and we 
perceive that the spirit of God is at work in your heart. This putteth us in hopes of a good 
issue.”318 The fact of the dialogue itself and the theological content of it suggest to 
Anthony that God has been present and at work in the life of Philip. 
Waban tells Peneovot after a day of theological discussion, “we have seen so 
much of the presence of Christ with us.”319 Waban believes the presence of Christ is 
evident because he and his dialogue partner “have spent this day in such conference and 
discourse.” Waban had intended to meet and talk with someone else but happened upon 
Peneovot instead. Waban attributes this to God’s practice of “overruling the ways of 
men.” Waban proposes as the appropriate consequent activity, “let us now spend this 
night in prayers and praises unto the Lord, who hath found us before we sought for him.” 
The closing scene in the book features an exchange between “a penitent soul in 
great distress” and Natick teacher John Speene. To encourage this “babe” in the faith to 
carry through with his “godly purpose” to “seek the good of [his] people” by 
evangelizing them, Speene points the newly converted Indian to the story of Gideon in 
the biblical book of Judges.320 In that story, God directs Gideon to lead a greatly 
outnumbered Israelite force into battle against the Midianites. God assures Gideon of his 
presence and assistance in the fight, but mandates the seemingly insurmountable odds so 
that after their God-given victory Israel will not boast in their own strength and fail to 
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give God due credit for the victory. Eliot scripted that Speene assure the penitent would-
be evangelist that God would go with him. The implied promise was that God would act 
on behalf of the new evangelist. God would even act by means of Penitent’s own 
endeavors, endeavors that Penitent perceived to be meager and inadequate. The 
evangelist was encouraged to get and stay near to God in that way. 
The goal of getting near God and discerning the presence of Christ is what 
motivated Eliot’s rejection of the things he thought were obstacles to that all important 
endeavor. Baxter taught readers of A Call to the Unconverted that they should “hate” 
their “former sinful life” so that they could make God, instead, their object of affection.321 
Eliot described certain traditional Native practices as “dark” or demonic because he 
thought them distractions from and mutually exclusive alternatives to the practices of 
Congregationalist piety by which a person could experience Christ. Conversely, the 
pursuit of Christ would guard a person from demonic influence.322 
William Ames taught in Marrow of Sacred Divinity, the systematic theology text 
much used by Cambridge-educated Puritans in the seventeenth century, that persons most 
given to the hearing of the Word were the least affected by “diabolical operations.”323 
Ames wrote that the “double act of religion” is “hearing the Word” and prayer.324 Persons 
who tempt God by neglecting the Word or even misusing it lay themselves open to being 
                                                
321 Baxter, Call to the Unconverted, 147; see also pp. 120, 163. 
322 For references to “devils,” see, e.g., Indian Dialogues, 97, 98, 112, 114, 129, 142, 143. 
323 Ames, Marrow of Sacred Divinity, 241-43. 
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tempted by the Devil.325 Eliot’s character, William Ahauton, deems the pope, cardinals, 
and Catholic missionaries to be “the Devil’s ministers, and not God’s” because they 
suppress knowledge of the Bible. Eliot had sachem Philip say that Inquisitors are “worse 
than our pauwaus” because they kill persons they find to be in possession of a Bible.326 
Eliot’s praying Indian characters denounce the “delights and fashions” of Native 
culture. These include dancing, sacrifice, and “play.”327 They are “works of darkness” 
that Piumbukhou says he has “left off” in order to preoccupy himself with the way of 
praying to God. Piumbukhou tells his unconverted relatives that his sins of lying, lusting, 
and pauwauing serve to “poison, starve, and kill your souls, and expose them to God’s 
wrath…” The soul was made to be satiated on Christ, not on those things.328 
Waban contrasts his life of “Praying to God” with his former way of life that he 
calls “worshipping the Devil.”329 His former life was one of “darkness and sin.” During a 
Sabbath day homily he exhorts his unconverted audience to “serve the Devil no longer” 
but, instead, to “turn unto the Lord” and work in his vineyard, the church.330 Gookin 
critiqued Native traditional religion, in part, by claiming its practices were motivated 
more by fear of the Mattand, “which is the devil,” than by the love and honor of Mannitt, 
                                                
325 Ibid., 269. 
326 Eliot, Indian Dialogues, 138-39. See also Gookin, Historical Collections, 16. Gookin posits 
Congregational piety contra “Romish” missionaries who teach Indians “to fall down and pray to a painted 
board and dead image,” a practice which is “below rational men.” Gookin said the Indians themselves 
believed such behavior is irrational. 
327 Eliot, Indian Dialogues, 64. 
328 Ibid., 85. 
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“which is God.”331 Eliot and Daniel Gookin simply wanted Indians to turn from what they 
perceived to be practices motivated by fear and that kept Indians from the soul satiating 
experience of Christ’s presence. 
 
 
Church order and discipline 
Eliot made no direct reference to the Lord’s Supper in Indian Dialogues. Neither does he 
script any characters to teach about church membership.332 These omissions are further 
evidence that Eliot intended the book as instructive for praying Indian evangelists tasked 
with gathering enquiring kinsmen into praying towns though not yet church estate. It 
supports the assertion that Eliot thought of praying towns as spaces for exposing Indians 
to more instruction and more of the means of grace. Once an Indian relocated to a 
praying town he or she could be instructed in the reasons for and manner of church 
membership. Praying town estates would provide what Eliot thought was the kind of 
community prerequisite for church formation and the full participation of individuals as 
members.333 
                                                
331 Gookin, Historical Collections, 14. 
332 The only reference to baptism is a statement that it is “an outward sign” of the “inward grace” 
of being born again (Eliot, Indian Dialogues, 154). This clarification appears during Speene’s response to 
Penitent’s question about what it means to be converted. Gookin reported that Eliot taught praying Indians 
that baptism “was Christ’s mark, which he ordered be set upon his lambs, and that it was a manifest token 
of Christ’s love to the offspring of his people.” Gookin also affirmed the Westminster Assembly’s Shorter 
Catechism on baptism in its “answer to the 95th question” when explaining what praying Indians 
understood and practiced regarding the ordinance (Historical Collections, 42). 
333 Gookin, Historical Collections, 39ff. Reasons for praying towns included “cohabitation,” 
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Teaching on church membership and the Lord’s Supper simply was not a 
necessary component of an evangelistic conversation. Eliot’s teaching on 
Congregationalist polity or church “order” in Indian Dialogues is limited to rejoinders or 
clarifications he must have thought were necessitated by the misunderstandings and 
objections of unconverted Indians he encountered in his own cross-cultural ministry of 
evangelism. The majority of what he did choose to address is located in the discourse 
between sachem Philip and the two praying Indian evangelists, William Ahauton and 
Anthony.334 
Philip is concerned by the egalitarian nature and democratic practices of 
Congregationalist church membership. He is hesitant to subject himself to the possibility 
of admonition, censure, or even excommunication by other Indians. Anthony answers 
him, “The Word of God in the mouth of a poor man must be regarded for the words sake, 
and not for the mans sake, be he rich or poor.”335 Anthony acknowledges the inherent 
danger of Congregationalist polity and the possibility of erring in it by disciplining a 
member wrongly. He says, “The management of church liberties is a narrow edge, and 
may easily miscarry, and prove hurtful.” That is why, Anthony adds, it must be carried 
out with fear, care, and prayer. 
                                                
334 Besides that, in the first dialogue Piumbukhou lists six “true riches which we spend our time to 
seek after.” He says the fifth is “the ordinances of God; whereby we walk with God in ways of civil 
government and good order. And in the ordinances of worshipping God, in the sanctifying of the sabbath, 
and walking in the communion of the saints, by the Word of God, and prayer, and singing of Psalms.” 
335 Eliot, Indian Dialogues, 127. Anthony goes on to say that both “faith” and “the order of the 
gospel” make “all believers equal in Christ.” 
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In fact, Eliot scripted William Ahauton to explain the process of censure to 
sachem Philip. It must be done with “all reverence, gentleness, meekness, tenderness, and 
love, so as to avoid all exasperation or provocation.”336 Now that praying towns had been 
established as fitting contexts for praying Indian enquiry and the godly conversation of 
Indian congregations, Eliot was no longer fearful that the “Treasure of Christ” be 
“scandalized” by a praying Indian under censure who might simply flee both praying 
Indian church and praying town civil estate.337  
 
Wisdom and admiration 
Eliot’s characters in Indian Dialogues are conspicuously not occupied with discussions of 
cultural conventions either New English or Native. They neither disparage particular 
specific aspects of Native culture nor extol cultural habits of the colonists. Eliot, 
however, consistently set before readers of the book two characteristic outcomes of 
praying to God. It seems he valued these as essential aspects of Congregationalist piety. 
He may have also believed unconverted Indians would be interested in and attracted by 
them.  
 
Wisdom from God. The first is wisdom. Kathryn Gray notes this was a Puritan theme 
that resonated with Native American culture.338 Each of the three main dialogues includes 
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a praying Indian evangelist extolling the way of praying to God as a means to growing 
wise. They argue that the way of praying to God is a course chosen by wise men and 
women. It is, in fact, the “way of wisdom.”339 
In the first dialogue Piumbukhou claims the English found their wisdom in the 
Bible. He says, “And now they have translated it for us, and if we attend unto it, it will 
teach us wisdom, as it hath taught them.”340 In the second dialogue Waban teaches 
Peneovot that James 1:5 says, “If any of you lack wisdom, let him ask of God, that giveth 
to all men liberally, and upbraideth not; and it shall be given him.”341 In the third dialogue 
Anthony asserts that the “wiser” forefathers of his skeptical listeners would have read the 
Bible had they been exposed to it. Therefore, to be wise like the forefathers and as well to 
grow in wisdom, they should read the Bible.342 
Anthony commends sachem Philip’s “chiding” of himself for the sin and folly he 
now perceives and confesses. Anthony says that self-chiding is “an act of wisdom.”343 He 
teaches Philip that 1 Corinthians 3:18 says, “Let a man become a fool, that he may be 
wise.”344 Philip should allow that sense of folly to lead him to humbly praying to God. 
Then he will be truly wise. 
                                                                                                                                            
said Christ is also “the treasure of wisdom and understanding,” citing Col. 2:3 (Marrow of Sacred Divinity, 
75). 
339 Waban calls praying to God the “way of wisdom” (Eliot, Indian Dialogues, 112). 
340 Ibid., 92-93. 
341 Ibid., 109.  
342 Eliot, Indian Dialogues, 135-37. Anthony cites Pss. 19:7 and 119:98-100. 
343 Ibid., 133. 
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There are also indications in the Natick church covenant, Eliot’s Indian Grammar 
Begun, and The Logick Primer that Eliot regularly presented to praying Indians the 
attribute of wisdom as an essential outcome of praying to God. The church covenant 
includes the expressions, “Oh Jehovah! Teach us wisdom; send thy Spirit into our hearts” 
and “the wisdom which God has taught us in his Book shall guide us.”345 Eliot noted in 
Strength Out of Weakness that he had, before the founding of Natick in 1651, “preached 
on” James 1:5 and the matter of asking God for wisdom. He claimed Natick praying 
Indians would need wisdom in order to move from “civill Cohabitation and Government” 
to “Church-state.”346  
The title page of The Logick Primer includes “Prov. 1.4. To give subtilty to the 
simple, to the young man knowledge and discretion.”347 Two of the thirteen passages of 
Scripture with which Eliot concluded The Logick Primer have to do with wisdom. The 
passage listed third in the list is 1 Corinthians 1:21-22 which asserts that God’s wisdom is 
demonstrated in “saving” those who believe the foolish message of a crucified messiah. 
The passage listed fifth in the list is Proverbs 10:1 which asserts that while a wise son 
makes his father glad, a foolish son is “heaviness” to his mother. 
In Indian Grammar Begun Eliot used the respective phrases “I am wise” and “Let 
me be wise” to model the difference between what he called the verb substantive and the 
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imperative mode.348 In fact, this sample of the imperative mode was said to be an 
example of the imperative used in prayer. Wisdom was something for which Eliot taught 
praying Indians to pray.349 Perhaps one reason for that was his belief that “God’s rods 
have more encouragement to a wise heart than discouragement to them.”350 
 
Admiration of God. The second essential element and characteristic outcome of praying 
to God presented by Eliot in Indian Dialogues is that of the admiration of God. The fact 
that Eliot employed the three terms of admiration, amazement, and wonderment in a 
parallel sense indicates that he meant something by them similar to, if not the same as, 
what we mean in our contemporary use of the terms. Twenty years earlier in The Light 
Appearing Eliot had written the following that connects the concept of adoration, as well, 
with that of admiration. The quote shows that Eliot believed God always acted wisely in 
the providential ordering of history. It also reveals that Eliot believed the “love and 
wisdome” of God could be perceived in the particular turnings of history by “the eye of 
faith.” That perception and the admiration of God for what one could see was a goal of 
Congregationalist piety: 
God is greatly to be adored in all his Providences, and hath evermore wise and 
holy ends to accomplish that which we are not aware of; and therefore although 
he may seem to crosse our ends with disappointments after all our pains and 
expectations, yet he hath farther and better thoughts then we can reach unto, 
which will cause us to admire his love and wisdom, when we see them 
                                                
348 Eliot, Indian Grammar Begun, 24. 
349 One of the questions Eliot recorded in 1650 as having heard from a Native enquirer was, “If a 
man be wise, and his Sachem weak must he yet obey him?” (Whitfield, Light appearing, 196). 
350 Eliot, Indian Dialogues, 75. 
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accomplished; and yet he is gracious to accept of our sincere labours for his name, 
though he disappoint them in our way, and frustrate our expectations in our time; 
yea, he will fulfill our expectations in his way, and in his time, which shall finally 
appeare to the eye of faith, a better way than ours, and a fitter time then ours; his 
wisdome is infinite.351  
 
In the second conversation of Indian Dialogues Eliot scripted Peneovot to 
conclude a confession of his sinfulness to Waban with this statement: “The greatness of 
God’s majesty and power, against whom I a finite poor worm sinned, doth most amaze 
me. I pray help me further to understand the great majesty of God.”352 A bit later in the 
narrative, Waban tells Peneovot “True, no creature is able to deliver us. Vain is the help 
of man or angel…None but God himself can do it, and your heart will yield that God 
himself can do it. Isaiah 55:9, as heaven is above earth, so are God’s thoughts above 
ours.”353  
A bit later again in the narrative, Peneovot tells Waban, “Your discourse doth 
heighten my admiration.” 354 Peneovot claims now to recognize: 
the wonderful things of God’s law, and of my eternal condemnation by it, my 
helpless and hopeless condition that I was in. And then, that the Lord should open 
unto me a possibility of escape, that a ransom and remedy might be found by the 
infinite wisdom and mercy of God. And that Jesus Christ had not only 
accomplished that great work, but offered the fruit and benefit of it to me, and 
called me to rest in him, and to betrust my soul with him for pardon of all my sins, 
and for eternal life in Jesus Christ.355 
 
                                                
351 Whitfield, Light appearing, 199. 
352 Eliot, Indian Dialogues, 98. 
353 Eliot, Indian Dialogues, 100. 
354 Ibid., 105. 
355 Ibid., 105-6. 
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He goes on to say, “these things are matter of my admiration, and shall be to all 
eternity. My life remaining shall be spent in admiring and in obeying and 
suffering, as you have now taught me.”356 Peneovot then notes how Christ “did 
not forbear to offer [his] precious life for me” and resolves, “I will, by his grace 
assisting, admire at this mercy forever.”357 Not only God’s ordering of history in 
general or the providential turning of a person’s particular life were to be admired. 
The Christian offer of “rest” in Christ, “pardon” of sins, and “eternal life” based 
on the “ransom and remedy” for condemnation provided in the “great work,” or 
life and death of Christ were to be admired by the believer forever.  
In the third dialogue, after William concludes some teaching about the nature of 
the Bible and its importance for praying to God, sachem Philip says, “Your discourse 
doth breed in my heart an admiration at that excellent book.”358 Similarly, Penitent tells 
John Speene, “…my soul admireth to see the great use that is to be made of the Word of 
God, which doth engage my soul more and more, to the frequent use of the scriptures.”359 
From the Bible Penitent has learned of his sin, God’s wrath, and the “refuge” available to 
his soul in Jesus Christ. He is “filled with an abhorrence of myself, and wonderment of 
God’s patience, to suffer such a wretch as I am to live.”360 
                                                
356 Ibid., 106. 
357 Ibid. 
358 Eliot, Indian Dialogues, 141.  
359 Ibid., 156. 
360 Ibid. 
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Near the end of the book, a converted Penitent testifies, “I now am happy being 
united with Christ. O blessed change! I am in admiration at this. I admire the grace of 
God to a dead, lost, damned sinner. I am come into a new world.”361 A bit later in the 
discourse he notes, “I would to God that all my people were as I am, and tasted and felt 
what I have found. But that is not yet so. I desire to bring them to be the Lord’s 
people.”362  
On the last full page of Gookin’s Historical Collections the superintendent of 
Indian affairs concluded his “tractate” by drawing out seven lessons for his readers from 
his survey of the praying Indians. The third lesson is that readers should have a 
“wonderful admiration” of “God in Jesus Christ” for the “favour and grace” shown to 
some of “the desolate souls of these forlorn sinners of the gentiles.”363 The fact that so 
many have come to “love, serve, and obey God” was evidence of God’s grace at work 
among them.  
In Indian Dialogues the Native evangelists exhibit what Baxter intimated in A 
Call to the Unconverted was the quintessential work of an evangelist: the pointing of 
others to the “amiable excellencies of God.”364 Gookin and Eliot were motivated in cross-
                                                
361 Ibid.,161. 
362 Piumbukhou exhorts his female relative to “come taste and see how good the Lord is.” This is 
an allusion to Ps. 34:8. 
363 Gookin, Historical Collections, 83. See also p. 16: “…there being apparently much faith and 
love to God, great christian fortitude, prudence, and thankfulness, resisting Satan, overcoming temptation, 
encouragement to prayer, and hope and reliance on God in cases of difficulty and distress; and all this 
wonderfully exemplified in poor Indians, newly come to the faith, out of the depth of ignorance and 
barbarism: all which doth greatly tend to magnify and illustrate the free and powerful virtue of God’s grace 
in Christ Jesus.” 
364 Baxter, Call to the Unconverted, 47. 
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cultural ministry by an adherence to their theology of instrumentality and an interest in 
wisely discerning admiring the converting work of God’s grace among Indians. The 
theological content of the relevant literature indicates this was more a motivation to them 
than the questions of natural philosophers or the agenda of colonial politicians.365  
 
Conclusion 
Jill Lepore says Eliot’s Indian Dialogues is interesting only for the way it demonstrates 
Eliot’s “frantic desire to convert Philip.”366 The book is essential, though, to a study of 
Eliot’s theological convictions, cross-cultural encounters, and expectations for Native 
Christianity.367 The book is an important source for a study of the resources from which 
praying Indians at the time were appropriating and shaping their own beliefs and 
practices. The dialogues scripted by Eliot for the book reflect his multi-faceted 
experience of responding to misunderstandings and objections by unconverted Native 
Americans over the course of twenty-five years of cross-cultural ministry. Employing 
hindsight, he intended the dialogues to instruct praying Indian evangelists to respond 
better than he had done to the objections and to the questions posed to him for 
clarification.  
                                                
365 Contra Rivett, Science of the Soul, 150, and Rivett, “Empirical Desire,” 34, 38. 
366 Lepore, Name of War, 40. 
367 Eliot’s clear affirmation of the Reformed doctrines of election, particular redemption, and the 
divine gift of faith being enabled and brought about by regeneration that precedes it are evidence against 
the respective claims of Scanlan (Colonial Writing, 178) and Culver (“Theology of John Eliot,” 15-17) that 
Eliot secretly taught “Arminianism” to the praying Indians. 
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The dialogues focus on aspects of Congregationalist piety but are absent any 
polemic regarding church polity. This is the case despite the fact that Congregationalists 
and Presbyterians wrangled over polity during the 1660s and 70s. Neither does the book 
contain an extended argument, theological or otherwise, for the civil order of praying 
towns. These omissions are evidence that the book reflects what Eliot actually taught, and 
perhaps even modeled in practice, concerning the way he intended praying Indians to try 
persuading unconverted Native Americans to consider praying to God during the 
intermittent occasions they had for doing so. These are vignettes of frontier evangelism 
and initial or first stage encounters between evangelists and potential converts. 
Eliot expected interest in praying Indian Christianity to grow gradually and 
instruction in “civility” to follow initial engagement and polemic encounter. Interest 
enough in praying to God had to be stirred up before an invitation to join a praying town 
was extended. A praying Indian might only be penitent without yet the experience of 
“saving faith” in Jesus Christ. Eliot recognized distinct states or stages of praying Indian 
religious experience. Like Baxter, he posited the category of the person Christian only in 
name and outward practice but who is not genuinely converted. That kind of person 
might be presuming upon his or her supposed Christian identity and unaware of a need 
for conversion. That kind of person might, however, be keenly aware of the supposed 
need for conversion and thereby be poised for it.368 When the latter situation was the case, 
                                                
368 Eliot’s Logick Primer of 1672 concluded with thirteen biblical passages and attendant 
commentary in Algonquin. These passages are biblical exhortations that reflect Eliot’s pastoral attention to 
making distinctions between mere praying Indians and actual Christian Indians. In fact, Matthew 7:22-23 is 
the fourth verse listed. In this passage Jesus warns that on the Day of Judgment many who believed they 
represented him will be told that he, rather, “never knew” them. He will tell them, “Depart from me.” The 
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Eliot, like Baxter, instructed the person to join a company of Christians who could serve 
as counselors, teachers, and examples of this new way of life.369 
Indian Dialogues is further evidence against the civility-as-cultural-conformity 
trope. Particular cultural wares or habits are never mentioned in it as essential aspects of 
Christianity or inducements for conversion. The superiority of English culture was 
assumed, but framed in terms of cultural development or material wealth that was the 
result over much time of living by wisdom gained from reading and memorizing the 
Bible. Evangelists aimed to make clear to their listeners that praying to God would not 
entail living just like the English, though their condition would be improved. Eliot 
thought the “exaltation” of the “brother of low degree” (James 1:9), in both spiritual and 
social terms, would be cause for other believers who observed it to rejoice and praise 
Christ. Colonial magistrates are mentioned but not in a threatening or coercive way.370 
Their “friendship” and support is posited as a potential result of conversion to praying to 
                                                                                                                                            
final verse that Eliot listed, 1 John 4:1, is an exhortation to “try the spirits whether they are of God.” False 
prophets are in the world and must not be believed, whether they be Native American, New English, or 
otherwise. These thirteen passages indicate Eliot’s belief that Christian Indians could be entrusted to God’s 
working in their lives by way of their regular reading or hearing of the Bible, and that Eliot taught them as 
much. The first verse in the list is 1 Peter 2:2 which tells readers to desire the “milk” of the Word like 
“newborn babes” who recognize they need to read and/or listen to Bible in order to mature in their 
Christian faith. Eliot believed and so taught praying Indians that the Spirit of God would use their regular 
reception of the Word to maintain their Christian faith, further their acquisition of wisdom, and keep them 
walking “not after the flesh, but after the Spirit” (per Rom. 8:1, the twelfth verse listed). This is of ultimate 
importance, since “the unrighteous will not inherit the kingdom of God.” From Psalm 119 Eliot instructed 
them that a person can be kept from “sinning against God” by “hiding” the Word in his or her heart. Eliot 
instructed praying Indians that a person can be kept from forgetting the Word that keeps his or her way 
“pure” by actually “delighting” in God’s “statutes” (per 1 Cor. 6:9, the second passage listed). 
 
369 Baxter, Call to the Unconverted, 277-78. 
370 Axtell tries to explain the “mystery” of Christian Indian influence upon traditionalist Indians in 
the Native majority by positing the former threatened the latter with guns since, “what we already know of 
English missionary activity in America, virtually nothing would be surprising” (Invasion Within, 148). 
There is no reference to the use of guns in Indian Dialogues. 
	   
326 
God. The specific aid noted, though, is help in securing an evangelistic hearing with their 
unconverted relatives in the future as well as the opportunity and advantage of living with 
other praying Indians.371
                                                
371 Note that it is assumed that converts would eventually evangelize their relatives. That is part of 
what enquirers were told they were weighing when they were considering conversion. See also Gookin, 
Historical Collections, 39, 70.  
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CHAPTER 6 
THE HARMONY OF THE GOSPELS AS LITERATURE REFLECTING ELIOT’S 
EXPERIENCE IN CROSS-CULTURAL MINISTRY 
 
Introduction 
John Eliot was perhaps the most vocal and active proponent for the just treatment of 
praying Indians during King Philip’s War (June, 1675 to August, 1676).1 He was the 
leading critic of the colony’s punitive selling of any Indian into slavery following these 
fourteen months of unprecedented insecurity and violence in the colonies of 
Massachusetts, Plymouth, Connecticut, and New Haven.2 Margaret Newell rightly notes 
that Eliot was “no Bartolome de las Casas” in that he never published an extended 
treatise arguing for the rights of Indians. Yet she also notes that Eliot, Daniel Gookin, and 
praying Indian leaders “begged” the General Court to address the problem of 
indiscriminate kidnappings of Indians by the New English.3 The ambivalent reception by 
colonial magistrates of Eliot’s lobby, as well as the notorious animosity of colonists 
during the war toward Eliot and other New English friends to the “friend” Indian raises 
                                                
1 For the causes of King Philip’s War, see James D. Drake, King Philip’s War: Civil War in New 
England, 1675-1676 (Amherst: University of Massachusetts Press, 1999); Yasuhide Kawashima, Igniting 
King Philip’s War: The John Sassamon Murder Trial (Lawrence: University Press of Kansas, 2001); and 
Leach, Flintlock & Tomahawk. 
2 Lepore, Name of War, 9n22, 153. For Eliot’s protestations against the selling of Indians into 
slavery after King Philip’s War, see ibid., 153-62. Bailey notes Eliot as one of the few white colonists 
immediately after the war that questioned the enslavement of Native Americans (Race and Redemption, 
33). 
3 Margaret Ellen Newell, “Indian Slavery in Colonial New England ,” in Indian Slavery in 
Colonial America, ed. Alan Gallay (Lincoln: The University of Nebraska Press, 2009), 41, 48, citing 
Records of the Court of Assistants of the Colony of the Massachusetts Bay, 1630-1692, ed. John Noble, 3 
vols. (Boston: County of Suffolk, 1904), 1:86, 88. 
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the question of how marginal was the position from which Eliot labored as a missionary 
in the Restoration years before the war.4 Even before the war Eliot’s mission lacked the 
popular support of colonists.5 The mission’s notable degree of cultural marginality is a 
problem for claims that it was a duplicitous instrument of Indian dispossession.6 
King Philip’s War did recast the Native Christian population and set back their 
own evangelistic ministries. Most of the praying towns were destroyed in the war and the 
remaining four were coopted by colonial magistrates afterwards as modes of stricter 
control of the Native population.7 However, the war was a less abrupt and determinative 
end to Eliot’s occupation as apostle to the Indians than is typically thought.8 Its socially 
                                                
4 For a summary description of the animosity faced by Eliot, Thomas Danforth, Daniel Gookin, 
and others, see Pulsipher, Subjects unto the Same King, chap. 6, “A Perilous Middle Ground,” esp. pages 
147-55; Douglas Edward Leach, Flintlock and Tomahawk: New England in King Philip’s War (New York: 
Macmillan, 2009), 148-52, 154. Wyss asserts that by the time of King Philip’s War, both missionaries and 
praying Indians were in a “tenuous position” because of racial tensions (Writing Indians, 30). Lepore notes 
also the diminishment during and after the war of any differentiation made by colonists between praying, 
i.e., “good” Indians and others. She says Eliot’s “moral outrage” was atypical (Name of War, 162). 
5 Morrison attributes “the failure of the Puritan mission” largely to the “neglect” of “Puritan 
leaders” to develop support for it broadly in the “commonwealth” (Praying People, 187). 
6 Breen asks why “Puritan colonists” were threatened by missionary work if it was indeed 
assimilationist (as the “civility-as-cultural-conformity” trope claims) (Transgressing the Bounds, 146). Her 
study demonstrates the diversity of the colonial population, especially in its posture toward the Native 
Americans and the English metropole. Newell claims the Indian mission of the New England Puritans was 
“notoriously ineffective” (“Indian Slavery,” 36). 
7 These were Natick, Wamesit, Punkapoag, and Hassanamesit. Newell says “friend” Indians were 
“forcibly resettled” in these after the war (“Indian Slavery,” 51). Salisbury says these previously “voluntary 
religious communities” were made after the war to be “government reservations” (introduction to 
Sovereignty and Goodness of God, 37).  
8 This idea is contrary to most of the scholarship on Eliot’s mission and King Philip’s War that 
claims the tragic fourteen months put a “virtual halt” to Eliot’s cross-cultural ministry (Drake, King 
Philip’s War, 177). Lepore claims the missionary program of Eliot “in some sense” died with the murder of 
John Sassamon (Name of War, 43). Fisher notes this “basic interpretive line” and names Bross (Dry Bones 
and Indian Sermons, n.p.) and Clark (Eliot Tracts, 23) as examples of it in his Indian Great Awakening (28, 
231n72).  
	   
329 
marginal position in the colony from its inception is the first reason for that.9 Second, 
Eliot’s activity had already been diminishing due to old age and poor health. Third, the 
recent work of Linford Fisher and Edward Andrews, respectively, demonstrates the 
persistence of a praying Indian movement in the half-century between King Philip’s War 
and the Great Awakening.10 In fact, Andrews has recently demonstrated that after the war 
there was a “growing cadre of native preachers”; Native Christianity had been, he says, 
“shaken but not destroyed.”11  
Andrews makes a critical distinction when he notes, “King Philip’s War 
devastated evangelical missions among natives but not by them.”12 It seems Eliot 
continued to help produce resources for the instruction and potential encouragement of 
surviving praying Indians through the late 1670s and into the 80s by way of printed 
materials: his translations of devotional manuals and the Bible were reprinted, he 
translated and had printed a collection of dying speeches of Native Christians, and 
respective publications in English on the Lord’s Supper and baptism reflect concern he 
had at the time for praying Indians to persevere in Congregationalist piety. Less able to 
be an itinerant “apostle to the Indians” himself, he found a way to still contribute by way 
of print literature. 
                                                
9 See esp. Breen, Transgressing the Bounds, for a presentation of missions-interested ministers as 
internationalists and metropolitans at odds with more local-minded colonial settlers. 
10 Fisher notes there were twenty-one Christian publications in Native dialects between 1700 and 
1721 versus only sixteen prior to 1675 (Indian Great Awakening, 29). Newell refers to the historiographical 
“myth” that Native Americans were “exterminated or pushed out of southern New England in the aftermath 
of King Philip’s War” (“Indian Slavery,” 34).  
11 Andrews, Native Apostles, 53.  
12 Ibid., 58. 
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A Veiled Critique of the English Rod 
Daniel Gookin considered King Philip’s War a “smarting rod” of God to correct the New 
English for their sins after they failed to respond to God’s previous “gentle chastisements 
(gradually).”13 The Reverend Increase Mather understood the war to be a divine, 
providential response to “wrath provoking sins” of the general population that persisted 
even after the war ended.14 According to Mather, this great apostasy of the New English 
included a covetous zeal for land and neglecting “the gospelizing of the Indians.” 
Scholars note that Eliot penned in the then unpublished Roxbury church records of April 
11, 1675 the following lament concerning the devastations of King Philip’s War: 
…the history where off I cannot, I may not relate, the prophane Indians prove a 
sharp rod to the English, & the English prove a very sharp rod to the praying 
Indians.15 
 
Scholarship about Eliot, King Philip’s War, and early American cultural encounter 
maintains that Eliot kept his opinions regarding the war to himself and out of publication 
for the rest of his life.16 However, several aspects of a 1678 publication of his in English 
suggests the book is an instance of contextual theologizing that should be considered a 
part of the long tradition of missionary critiques of colonial practices.17.  
                                                
13 Gookin, Doings and Sufferings, 437-38 (parentheses in the original). 
14 Cesarini notes this about Mather’s A Brief History of the Warr with the Indians in New-England 
(Boston, 1676) in “What Has Become,” 505.  
15 Eliot, “Rev. John Eliot’s Records,” 297. 
16 E.g., Pulsipher, Subjects unto the Same King, 155; Lepore, Name of War, 44-45. 
17 Porter, Religion versus Empire?; Robert, Christian Mission; Robert, Converting Colonialism; 
Sanneh, Disciples of All Nations; Sanneh, Translating the Message; Brian Stanley, The Bible and the Flag; 
Walls, The Cross-cultural Process; Walls, Missionary Movement. 
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The Harmony of the Gospels, in the Holy History of the Humiliation and 
Sufferings of Jesus Christ from his Incarnation to his Death and Burial, though not 
normally included in lists of Eliot’s “Indian library,” is a product and instance of Eliot’s 
postwar ministry of encouragement to praying Indians.18 It should be considered a book 
having to do with that mission. It includes a critique of the “very sharp” (New) English 
rod against the praying Indians. In it, Eliot subtly drew a parallel between the suffering of 
Christ and the experience of genuine Christians who commune with, imitate, and 
represent Christ because of, and by way of, their faith in him. Many of the applications 
Eliot explicitly drew for readers from the narrative seem well fitted for Christian Indians 
in postwar Massachusetts. The Harmony of the Gospels may even be considered a kind of 
captivity narrative, by way of metaphor, about Indian suffering at the hands of the New 
English.19 If the parallel obtains, Eliot implicitly rebuked with it New English hypocrites, 
or false professors of Christian faith, who did not wisely recognize the admirable grace of 
God at work in the praying Indians and who consequently mistreated them. 
The Harmony is Eliot’s most theologically comprehensive and longest original 
composition in English. For his study of Christ’s life-long suffering, Eliot cited and 
synthesized biblical content from various sections of the Old and New Testaments in 
                                                
18 Winship erroneously claims, perhaps by way of a typographical error in his own book, that The 
Harmony of the Gospels was published in 1674 (Cambridge Press, 186). No other source corroborates that 
pre-King Philip’s War date for publication. Consultation with the Congregational Library of Boston 
verified a 1678 publication date. 
19 For the American colonial captivity narrative as a genre, see Kathryn Zabelle Derounian-Stodola 
and James A. Levernier, The Indian Captivity Narrative, 1550-1900 (New York: Twayne, 1993); Richard 
Slotkin, Regeneration through Violence: The Mythology of the American Frontier, 1600-1800 
(Middletown, CT: Wesleyan University Press, 1973); and Puritans Among the Indians: Accounts of 
Captivity and Redemption, Alden T. Vaughan and Edward W. Clark, eds. (Cambridge, MA: Harvard 
University Press, 1981). 
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addition to the Gospels. Eiot’s stated purpose for this extended Lord’s Supper meditation 
was to inform persons participating in the Lord’s Supper service what the Bible says 
about the suffering of Christ so that their experience of a “felt communion” with Christ 
during the service would be maximized. The book shows Eliot’s work as exegete, 
contextual theologian, pastoral counselor, missionary, and friend to the marginalized. It is 
also a part of the body of colonial literature decrying religious declension. 
Eliot’s phraseology in the above extract from the Roxbury church records reflects 
a covenantal ideology that shaped his ministry to the Indians in ways not usually noted. 
His phraseology also raises related heuristic questions about his understanding of “race 
and redemption.”20 After exploring these two sets of questions I spend the bulk of this 
chapter arguing that Eliot did offer, if only implicitly, a public analysis of King Philip’s 
War in The Harmony of the Gospels.  
 
The English a Sharper Rod  
Chapter two of this dissertation posits Eliot’s theological understanding of divine rods of 
“correction and instruction” in the life of each genuine Christian and every particular 
Reformed church. These rods are a manifestation of “the government of Christ over his 
children” a la the “famous Text” of Hebrews 12:5-13.21 While Eliot knew sickness to be 
a “general,” “common,” and “frequent” rod used by Christ to exercise his power over 
                                                
20 Bailey seems to over-read the supposed evidence for theological justifications behind the 
evolving racial constructs and various hostile behaviors of New England “puritans” toward Indians in his 
critical study, Race and Redemption. Bailey’s methodology is similar to mine, intending to build upon the 
work of literary scholars, ethnographers, historians, and theologians (Race and Redemption, 11). 
21 Eliot, Harmony of the Gospels, 51. 
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both his children and his “Enemies,”22 the experience of outright warfare was unusual and 
extreme. It was certainly far from the kind of “gentle rod of the mother… a very soft and 
gentle thing…break[ing] neither bone nor skin” that Eliot commended as preferable in 
The Harmony (citing Proverbs 13:24; 22:15; and 23:13-4).23 
In Eliot’s lament over the war in the church records is an intriguing addition of 
the modifier “very” to “sharp rod” with regards to the New English, making them an even 
more severe or lethal instrument than that of the “prophane” Indians. This is not an 
unsubtle distinction, and it might have been provocative if not offensive to most New 
English colonists surviving King Philip’s War. Eliot not only noted the New English as a 
“rod,” but he deemed them the sharper one.24 He had known during the war the scorn of 
colonial men and women for his ministry on behalf of praying Indians.25 The Roxbury 
church record entry immediately following this one, from February 7, 1676, succinctly 
reports a probable attempt on Eliot’s life by other colonists while he was engaged in 
“order(ing) matters” for Christian Indians interred on Deere Island in Boston Harbor.26 
                                                
22 Eliot, Harmony of the Gospels, 51. See also Eliot, “Rev. John Eliot’s Records,” 415. On 
September 27, 1676, Eliot wrote, “God also drew forth another rod upon our backs in epidemical sickness 
which tooke away many of us.” 
23 Eliot, Harmony of the Gospels, 29. Curiously, none of these verses refer to distinctly maternal 
applications of discipline. 
24 Cesarini notes that colonial histories of King Philip’s War present the Indians as either object or 
instrument but never as “subject,” as God speaking through them but never to them (“What Has Become,” 
497). 
25 See especially Pulsipher, chap. 6, “A Perilous Middle Ground,” in Subjects unto the Same King, 
135-59. 
26 Eliot, “Rev. John Eliot’s Records,” 297. 
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What did he mean by adding this modifier to his description of the English rod? A study 
of Eliot’s use of the term “sharp” in The Harmony yields the following observations.27 
First, the divine rods of infirmities, diseases, griefs, and pains were deemed 
“sharp” by Eliot, but he noted, “it is a point of great use and comfort to the Church” that 
they are “managed in the hand of a merciful, tender hearted, yeah, and experienced 
Mediator.”28 The fact that Jesus Christ is known to be a sympathetic and merciful wielder 
of the rod for having suffered himself was considered by Eliot to be worth noting. He 
asserted this encouraging reminder to his readers as a kind of qualification when he noted 
these rods as sharp. Second, Eliot used the phrase “very sharp” to describe the 
“persecution that Herod raised against Jesus Christ in his Infancy.”29 
Finally, and perhaps most telling, is Eliot’s note in the second to last chapter of 
The Harmony that, “All this pain, grief, horror which his humane adversaryes did inflict 
upon him, were infinitely sharpned by the power of vindictive justice, and laid upon him 
as our Surety.”30 In The Harmony Eliot named envy, pride, and vindictiveness as main 
motivators of unjust persecution of the innocent, the crucifixion of Christ being the 
archetype of this. Christ’s murder, as explained by Eliot, was “infinitely” sharpened by 
                                                
27 Eliot referred to the “sharp and cruell language” of angry sachems (Whitfield, Light appearing, 
202). In Indian Dialogues the word is used in conjunction with “bitter” (i.e., “sharp or bitter”) to describe 
the “pill” of “punishment for sin,” “church admonishments,” and “excommunication” (Indian Dialogues, 
119, 129). 
28 Eliot, Harmony of the Gospels, 46, citing Isaiah 53:4 and 1 Peter 2:21. Here he refers 
specifically to bodily infirmities. 
29 Ibid., 16. 
30 Ibid., 124. 
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the misguided vindictiveness of his Jewish opponents. The unjust nature of it made it a 
harder pain to bear.  
Eliot distinguished between “prophane” and praying Indians in his church records 
comment about “God’s rods” but made no like distinction regarding the New English. 
This is curious given that Eliot occasionally distinguished between the “godly” and 
ungodly, be they Native American or New English settlers. He noted the “good report” 
[rapport] between praying Indians and godly English despite the hostilities of other 
settlers.31 Gookin reported his own statement to Waban that “not all English are good.”32 
Gookin employed the distinguishing adjective “godly” to “English” at times throughout 
his narrative.33 
Why then this generalization of the New English in Eliot’s church record 
comment? In the prefatory epistle to the Commissioners of the United Colonies published 
with Indian Dialogues Eliot made the same kind of generalization: “…suffer not the 
English to strip [praying Indians] of all their lands…”34 The Puritan concept of a national 
covenant may be reflected here. The term “rod” in Eliot’s Puritan vocabulary is a 
theological/biblical symbol for the agent or instrument of God’s corrective and loving 
chastisement of a people under a single civil government and in formal covenantal 
                                                
31 E.g., Eliot, Late and Further Manifestation, 306; and Eliot, Brief Narrative, 408. See also 
Gookin, Doings and Sufferings, 438, where the author refers to “Godly English and Christian Indians” as 
distinct from “the English people in this war.” 
32 Gookin, Doings and Sufferings, 522-23, cited in Cesarini, “What Has Become,” 511. 
33 E.g., Gookin, Doings and Sufferings, 438, 522.  
34 Eliot, Indian Dialogues, 60.  
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relationship with God. That chastisement of a people who had collectively gone astray 
was thought executed through the providential use of some kind of calamity or hardship. 
However, those Indians who fought the New English in King Philip’s War would 
have been perceived as rejecting any such concept and status. Native traditionalists had 
spared themselves both the adoptive fatherhood and corrective “rod” of the Christian God 
by rejecting covenanted cohabitation in towns with civil structures supposedly mandated 
by the preparative law of God, by refusing the lordship of Christ offered in the gospel, by 
foregoing church membership, and by rejecting the Sabbath and sacraments. They had 
spoiled themselves for the experience of suffering as an experience of repentance-
producing grace and instead left themselves as the objects of divine retribution. They 
were used by God as a “rod” but benefited not from one. Although all New English 
persons were already encompassed by a national covenant with God, Native Americans 
who were not praying Indians still faced the possibility of forgoing one.35 
 
 Eliot Intended The Harmony for a Praying Indian Audience 
Is it true that Eliot, a pained, wronged, and elderly man of the founders’ generation 
without much more to lose at the conclusion of the war besides his aged life, a man well 
                                                
35 Gookin included the destruction of tribes whose “iniquities were [then] full” and who had 
rejected the gospel among the five “wise, just, and holy” purposes of God for King Philip’s War that he 
asserted in Doings and Sufferings. He wrote also that the Lord Jesus had “destroyed the body of the 
Narragansett nation, that would not have him to reign over them” (Doings and Sufferings, 438-39). Cotton 
Mather reported Eliot’s interpretation of the post-war shipping off of captive Indians into slavery “in the 
Coasts, lying not very remote from Egypt on the Mediterranian Sea” to be a “strange fulfillment” of a 
“judgment” of God that had been “threatened unto the Israelites of Old” in Deut. 28:68 (“The Lord shall 
bring thee into Egypt again with ships, by the way whereof I spake unto thee, Thou shalt see it no more 
again: And there shall ye be sold unto your Enemies, and no man shall buy you”) (Life and Death, 90). 
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known on both sides of the Atlantic for being “the apostle to the Indians,” wrote no 
critical reflections on the suffering of Native Christians for publication during the final 
fourteen years of his life (1676-1690)?36 Was this pastor, missionary, and social figure of 
no small notoriety, whose prolific life work signified an unusual perseverance toward 
goals set and an indefatigable hope against difficult circumstances in “the day of small 
things,” really so defeated in spirit that he kept all critical reflection on the war to 
himself?37 
The extended theological meditation and preparatory treatise on the meaning of 
the Lord’s Supper was a popular genre of New England Puritan literature in the late 
seventeenth century.38 If Eliot ventured his own during the time he was still lobbying for 
the return of Natives sold into slavery and the prevention of post-war abuses it seems 
reasonable to believe he may have included commentary on the tragedy in the treatise.39 
He may have done so for the cathartic purpose of reminding both himself and his readers 
of the normative place of unjust suffering in the life of the Christian. 
Cotton Mather claimed Eliot’s “Heart” seemed more in The Harmony, “…that 
serious and savoury Book,” than in any other publication of Eliot’s in English. Mather 
                                                
36 Cotton Mather reported a “tradition” in Eliot’s day of saying “the Country [New England] could 
never perish as long as Eliot was alive” (Life and Death, 156). 
37 Of course, one can easily imagine a hushed conversation about it over a meal, a comment let 
loose in a private time of prayer with a sympathetic Christian “brother,” or a cutting quip in an unrecorded 
sermon to his relatives and loyal congregation at Roxbury. 
38 Holifield, Covenant Sealed, 73-74. See also a selective survey of Lord’s Supper preparatory 
literature in Hambrick-Stowe, Practice of Piety, 32-38. 
39 Newell traces the development of Indian “unfreedom” after the war, changes in the judicial 
procedures and laws regarding their behavior, as well as attempts to restrain the abuses against them by 
settlers. See her “Indian Slavery.” 
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attributed this to the book’s explicit subject matter and Eliot’s inclination to always direct 
persons to Jesus Christ, the “Loadstone” of his ministry.40 The book bears testimony to 
Eliot’s Christocentric pathos as applied in cross-cultural ministry. In it we read much of 
the particular ways that Eliot directed praying Indian attention to Jesus Christ and served 
as their encourager on the colonial scene. 
In addition to Eliot’s “God’s rods” comment about the war in the Roxbury church 
records there appears another, about a year later, in February 1677. 
The Indian war now about to finish, wherein the praying Indians had so eminent 
an interest in the recording wheroff I thought my selfe so fitting. I desisted from 
this work of recording particular matters, and knowing that it was comited to 
others I declined it, but now, on 2d thought I blame my selfe for it, Lord pardon all 
my many omissions.41 
 
Lepore omits Eliot’s regretful “second thought” in her selective citation from this text 
when arguing that Eliot wrote nothing of the war. She rightly notes that, “…the man who 
supervised the printing of an entire Indian Library no doubt knew that any account he 
might write of the war would not be printable.”42 It is my contention that Eliot found a 
way to repent of his earlier omission while negotiating his notoriety and the post-war 
demands and constraints on the publishing market. This may have been another reason 
the work was so important to Eliot as noted by Mather. 
Eliot did not necessarily intend his rebuke to be recognized by the New English 
perpetrators of the praying Indians’ “humiliation and sufferings.” It would be consistent 
                                                
40 Mather, Life and Death, 58. 
41 Eliot, “Rev. John Eliot’s Records,” 415. 
42 Lepore, Name of War, 44. 
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with Eliot’s theology of spiritual illumination of the Christian intellect and conscience for 
him to have expected his critique to remain “vailed” to those to whom it directly applied. 
Eliot’s critique, as merely one aspect of the book, was more likely intended as a pastoral 
encouragement to praying Indians who found themselves wartime survivors and refugees 
with reason to be wary of the New English in this time of significant power shift and 
psychological anomie.  
Eliot was well aware of the political minefield the transatlantic flow of literature 
could be. He had had to recant an unauthorized publication of The Christian 
Commonwealth after the Restoration of the Stuart monarchy in 1660. The implicit nature 
of The Harmony’s critique might have been Eliot’s attempt to keep from the Stuart 
government and other detractors of the colony’s charter any fodder against it during the 
early phases of discernable movement toward a Dominion government.43 The implicit 
nature of the book’s critique, and the fact that it was written in English, might have been 
Eliot’s way of keeping the book from being identified as “Indian” literature and therefore 
destroyed.44 By 1678 Daniel Gookin had replaced Eliot in the pulpit at the Natick church 
and was advocating the praying Indian use of the English language.45 
                                                
43 Hall notes that attempts by the English government “to enclose the New England colonies 
within the English empire” would “affect how the colonists wrote about King Philip’s War” (Ways of 
Writing, 41). Lepore quotes a letter from Eliot to Governor John Winthrop Jr. in 1675 in which Eliot 
asserted with an expression of noteworthy discretion (i.e., “betwixt God & us”) that the war was a severe 
scourge for the sins of New Englanders. Lepore, Name of War, 99, 284n8, citing “John Eliot to John 
Winthrop, Jr., July 24, 1675,” Massachusetts Historical Society Collections, 5th ser. 1 (1871): 424. 
44 Fisher notes that during King Philip’s War both New English settlers and traditional Indians 
alike confiscated most of the Christian materials in Algonquin and destroyed them (Indian Great 
Awakening, 28). 
45 Andrews, Native Apostles, 52-3. 
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Several things about the content of The Harmony in addition to its publication 
date suggest it was Eliot’s vehicle for condemning New English abuse of praying Indians 
and offering pastoral encouragement to remaining Native Christians. My argument is 
divided into eight parts: First, aspects of the book’s title suggest it was intended to evoke 
associations with Daniel Gookin’s writings about the praying Indians, writings that reveal 
the mind of Eliot’s nearest associate and so suggest a rhetorical context for interpreting 
The Harmony. Second, Eliot directly noted, though the exact meaning is unclear, that the 
contemporary light of God’s grace among “sundry” New English and Indian youth 
provided the occasion of his writing. Third, conceivable parallels exist between the 
praying Indian experience and the sufferings of Christ as they were presented by Eliot. 
Fourth, Eliot included commentary on his notions of justice, injustice, and the proper 
working of magistrates. 
Fifth, some of the consolations and pastoral applications that Eliot drew out for 
readers seem suited for an Indian audience. Sixth, the theology of suffering that Eliot 
expounded in the book includes significant portions on poverty, servanthood, and a “low 
obscure condition” that would have applied to all praying Indian readers but only to some 
New English readers. The “worm theology” that Eliot explained seems particularly 
applicable to the social position of the praying Indians after King Philip’s War. Seventh, 
Eliot criticized non-religious condition of many colonists and their children, a critique of 
religious “declension” that supports the general picture of a cross-cultural ministry 
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hampered by the colonial ambition and activity of New English persons having no 
interest in the physical or spiritual well-being of Native Americans.46 
Finally, Eliot’s rhetorical method in The Harmony of the Gospels includes noting 
at times certain principles he thought particular aspects of the narrative demonstrated. He 
made occasional commentary by way of generalizations and maxims. He moved fluidly 
back and forth from his narration of the life of Christ to pastoral observations and 
applications. Eliot also employed a typological hermeneutic in his interpretation of the 
events of Christ’s life. He not only read the meaning of Old Testament characters, events, 
and institutions into the significance of certain aspects of Christ’s identity and 
experiences. He also believed an understanding of Christ’s experiences should inform the 
Christian’s understanding of his or her own experiences.47 
Eliot occasionally made something like the following authorial assertion – and 
insertion – throughout the book: “Great observations of Instruction lye before us all the 
way. But I pass on.”48 These insertions seem to be something other than an apology for 
not offering more of what might have been said. They seem a rhetorical device to signal 
to a certain readers other related assertions that had been made previously in another 
                                                
46 The founding generation’s critique in the 1670s of the neglect and abuse of the Indians 
necessitates a complex understanding of intercultural relationships in the colonies at that time by which one 
distinguishes between pious Puritan religionists and other New English colonists with regards to their 
attitudes and practices toward Native Americans. 
47 Andrews notes the way a praying Indian preacher, Nishokon, in 1658 typologically applied the 
Noah story to his audience. Nishokon interpreted their experience in terms and concepts from the biblical 
narrative in Genesis. Andrews says that in this way praying Indian preaching was similar to “typical Puritan 
sermons.” Eliot included Nishokon’s sermon in the tract, A Further Accompt. See Native Apostles, 21-22. 
48 Eliot, Harmony of the Gospels, 25, 98, 122, et al. 
	   
342 
manner, like teaching and preaching in person, perhaps. Eliot seems to have been 
avoiding censorship. 
 
Title 
Eliot’s “holy history” of the “humiliation and sufferings” of Christ is reminiscent of 
Daniel Gookin’s 1677 “historical account” of the wartime “doings and sufferings” of the 
Christian Indians. An Historical Account of the Doings and Sufferings of the Christian 
Indians in New England, in the Years 1675, 1676, 1677 was not published until 1836, 
“lost” in archives of the New England Company until then, neglected by historians for 
more than a century and a half.49 Eliot may have been composing The Harmony at the 
same time he was proofreading copies of his friend’s treatise or reading its final version. 
Gookin may have consulted his long time partner in Indian ministry regarding the content 
and details of his account. He may have consulted the more experienced author regarding 
stylistic issues and method.50 
Gookin’s purpose was to supplement and correct other, earlier histories of the 
war, vindicating by his counternarrative the loyalty and service of many praying Indians 
while informing readers in England of the ill treatment Indians suffered.51 Gookin called 
the praying Indians “despised orphans” in his dedicatory epistle to the book. The New 
                                                
49 Lepore, Name of War, 45; Hall, Ways of Writing, 18. 
50 In the first paragraph of the eighth chapter of The Harmony, Eliot used nearly the same 
expression (“doings and sufferings”), saying, “the Evangelists do give the history of his [Christ’s] doings & 
suffering.” Eliot, Harmony of the Gospels, 30. 
51 See Lepore’s comparison of several New English accounts of the King Philip’s War and 
Gookin’s motivation for writing (Name of War, 44-46). Cesarini calls it a counternarrative (“What Has 
Become,” 493). 
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England Company in London, to whom it was sent and whom Gookin addressed as 
“nursing fathers” of the praying Indians, probably kept the book out of publication from 
the same sense of caution Eliot felt, the same desire to preserve the colony’s liberties in 
the face of encroaching monarchial influence.52 
When Gookin’s book eventually emerged in print half a century after the 
revolutionary war for colonial independence, a brief letter from Eliot to the New England 
Company in commendation of Gookin’s historical account was published with it. Eliot 
indicated in his letter that he was satisfied leaving the historical account to Gookin’s pen 
and to the reading of the Company, whom he noted were “foster fathers” of the praying 
Indians. The Company was removed enough from the scene of King Philip’s War and 
dedicated to the mission so as to give sympathetic audience to the perspective of these 
men.53 Eliot may have expected the Company to publish Gookin’s history. In such case 
he may have anticipated the similarities surveyed below in this chapter between it and 
The Harmony to have been noticed by a discerning and sympathetic readership.  
                                                
52 Cesarini notes it was a time “when the Puritan colonies’ future existence as relatively 
autonomous political entities was in doubt.” He comments, “Insofar as the book portrayed a colonial settler 
population out of control, and a colonial government (at least in Massachusetts Bay) willing to abrogate its 
compacts and sacrifice the health and safety of a minority population in order to ‘still the clamors of the 
people’ (481), not publishing Doings and Sufferings may have seemed the most prudent course to the New 
England Company’s London directors (“What Has Become,” 507). Breen notes the unique and potentially 
inflammatory nature of Gookin’s thesis but fails to note Doings and Sufferings was not published in his 
lifetime (Transgressing the Bounds, 148, 191-92). 
53 For the difference between metropole and frontier perspectives on Native Americans and 
colonial missionary work, see Oberg, Dominion & Civility; and Breen, Transgressing the Bounds. Fisher 
notes that by 1690 the New England Company employed at least three missionary-translators: Samuel 
Danforth, Grindall Rawson, and Experience Mayhew (Indian Great Awakening, 29, 231n81, citing 
Kellaway, New England Company, 147). 
	   
344 
Eliot’s prefatory letter to Gookin’s account claims, “Here is enough to give wise 
men a taste of what hath passed. Leave the rest unto the day of judgment, when all the 
contrivances and actings of men shall be opened before the seeing eye of a glorious 
Judge.”54 Because the experienced soldier, Gookin, had provided what Eliot called “so 
clear an account” of the historical details, “a service” that Eliot “confess[ed]” he was “not 
able to perform,” Eliot could rest his ministerial conscience in subtly supplying the 
theological critique of these “contrivances and actings” of the New English in his own 
book published soon after.55 Eliot could leave ultimate justice in the hands of God while 
employing his pen to encourage those “despised orphans” that had suffered the more. 
The noun “history” in Eliot’s title is reminiscent of Gookin’s adjectival use of the 
word in An Historical Account of the Doings and Sufferings as well as in the title of his 
earlier, optimistic and forward looking narrative, Historical Collection of the Christian 
Indians (1674). The previous book was a hopeful recounting of Christianity’s gradual 
growth among Native Americans, including several evangelistic forays by praying 
Indians and colonial ministers. It included urgent appeals for more New English 
missionaries and material support to encourage the Native movement. It was published at 
what Gookin thought to be a pregnant moment for a ministry on the verge of expansion if 
only it could equip a greater number of indigenous leaders and missionaries. 
Lepore includes in a list of twenty-nine seventeenth century accounts of King 
Philip’s War only three with the word “history” or “historical” in the title. Those three are 
                                                
54 Preface to Gookin, Doings and Sufferings, 431. 
55 Hall calls Gookin’s book “sorrowfully specific” in his Ways of Writing, 18. 
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Gookin’s An Historical Account and Increase Mather’s two works, A Brief History of the 
War (1676) and An Historical Discourse (1677). Nouns used in other titles include 
“relation,” “remembrance,” “narrative,” “news,” and “narration.”56 Eliot’s choice of the 
term “history” for use in the full title of The Harmony might reflect his familiarity with 
and interest in promoting Gookin’s twin volumes on the praying Indians. Eliot would 
have had, of course, ample opportunity to read the account of Increase Mather, prominent 
minister and son of Eliot’s one time associate, Richard Mather. Gookin’s account was 
proffered as a corrective to Increase Mather’s. That may be why Gookin used the word 
“historical” in his title as well. This practice supports the claim that Eliot’s title was 
meant to direct the minds of readers to Gookin’s work if not also to that of Mather. 
The point of the designation “holy” history is that Christ suffered nothing as the 
consequence of his own sin. The New Testament portrays him as sinless. Eliot made a 
clear and explicit distinction between what he called “sinless afflictions” – all of which 
Christ’s were – and the kind of suffering that is the result of one’s own sin.57 Eliot made 
the point that the suffering of Christ did nothing to undermine or disprove his status as 
God’s beloved Son. Despite all of his various experiences of suffering, the history of his 
life was “holy.”  
J. Patrick Cesarini notes that Gookin framed Doings and Sufferings not in mere 
providentialist terms but in a “Christological” narrative form that at times refers to the 
                                                
56 Lepore, Name of War, 50-1. 
57 Eliot, Harmony of the Gospels, 42. 
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suffering of Jesus as paradigmatic for Christians.58 This supports my contention that Eliot 
wrote his account of Jesus’s sufferings while mindful of Gookin’s explicit account of 
praying Indian sufferings and as a kind of theological complement to it. The praying 
Indians’ experience of persecution and rejection by the majority of New English society 
should not have been construed by anyone, especially the praying Indians, as God’s 
rejection of them or opposition to them. Per Gookin and Eliot, theirs was a holy history. 
 
Stated Occasion for Writing 
One of two explicit references to praying Indians in The Harmony notes “some of our 
Indian children.” It is a sentence difficult to decipher but it supports this chapter’s claim 
that the book’s content was influenced by Eliot’s experience in cross-cultural ministry. 
Eliot reasoned, “Christ’s grace has shined in sundry of our youth and children, yea, in 
some of our Indian children since their praying to God; by which experiences, this history 
touching this blessed child Jesus is rendered possible.”59  
Eliot explicitly claimed that the past and/or contemporary existence of genuinely 
Christian New English and praying Indian youth provided occasion for his study of 
Christ’s suffering and humiliation. He intended the book as a commentary on Christian 
suffering and he had in mind both pious colonists and Christian Indians when he wrote it 
two years after King Philip’s War. Perhaps he wrote to exhort young New English to not 
                                                
58 Cesarini, “What has Become,” 499. 
59 Eliot, Harmony of the Gospels, 25. Bailey overstates his case in claiming that the use of the first 
person possessive pronoun signifies “ownership” and therefore a condescending view of praying Indians 
(Race and Redemption, 64). Just as likely is the pronoun used to merely connote the particular Indians with 
which the author and his associates have relationship versus other Indians.  
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repeat the sins of their fathers and mothers while at the same time addressing young 
Indian believers and their parents to persevere in faith and hope despite their poor 
treatment by ungodly New English. Perhaps this cryptic explanation indicates that Eliot 
yet hoped against the odds for cordial relations between Christians Indian and New 
English in the future. 
In the only other explicit reference to the Natives of the Bay Colony Eliot deemed 
something commendable about their traditional practice and their perceived mettle as a 
people. During an explanation of the manner in which Jesus, though divine, could 
experience the growth and development of his human nature, Eliot noted the following: 
…there is a Spirit in man, and it is called the Spirit of a man, Prov. 18:4. he will 
bear his infirmity by a stout and gallant resolution, he will bear any thing from the 
hand of man, as we see our Indians will, unto which they are trained up from their 
Childhood, and it is infused into them as an honourable Character of a man of 
courage, but a Spirit wounded by God who can bear? The Spirit of a man is that 
part of Gods Image or likeness in a man, that fitteth him for action, his Spirit doth 
exert and draw him forth to action, and judgeth of his action, when he hath done 
it, Job 32.18.60 
 
Here Eliot pointed to “our Indians” as generally being of “stout and gallant resolution,” 
courageous and honorable in the face of physical hardship or pain. The purpose of this 
comment, though, is to highlight his claim in italics. Even the most stout and courageous 
person can be crushed in his or her spirit and therefore be in need of pastoral 
encouragement. Read just a couple of years after King Philip’s War, the comment might 
have evoked thoughts of the war in the minds of Native or New English readers. It might 
have functioned as an implicit critique or even rebuke of the latter. 
                                                
60 Eliot, Harmony of the Gospels, 23 (italics original). 
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Possible Parallels 
Besides these particular details as evidence of a critical and pastoral agenda in Eliot’s The 
Harmony, there are eight potential parallels between the “humiliation and sufferings” of 
Christ as framed by Eliot, on one hand, and both the experiences and condition of the 
praying Indian survivors of King Philip’s War on the other. I have categorized these eight 
conceivable parallels as the following: “buryal” and resurrection, exile, beginning of 
public ministry and greater opposition, a glory unnoticed by the world, envy and rage 
against faith and holiness, persecution by churchmen and rulers, no human help possible 
but preserved by God, and, finally, the suffering of poverty and a “low obscure 
condition.” By implying these parallels between Christ and praying Indians in The 
Harmony Eliot asserted the “holiness” or legitimacy of their history contrary to popular 
colonial sentiment at the time.61 
 
Buryal and resurrection 
As indicated by the full title, The Harmony, unlike the New Testament gospels 
themselves, terminates with the death and burial of Jesus. One short paragraph 
concluding the one hundred and thirty-one page treatise does refer to his “triumphant 
Resurrection,” “exaltation,” and resultant status as “Prince and Savior.” This final 
                                                
61 That Eliot sometimes drew parallels between the experience of Jesus and the experience of 
seventeenth century contemporaries is clear. In his letter to Thomas Thorowgood Eliot drew what he 
expected to be a provocative correlation between Jesus’s forty-day-long fast in the wilderness and the 
difficult experience of Puritans in New England. He noted parenthetically for readers in England, 
“…stumble not countrymen, at the repetition of that word, wildernesse temptations” in reference to the 
New English Puritan experience. Eliot, “Learned Conjectures,” 423. Eliot must have anticipated the charge 
of presumption or irreverence in drawing such a parallel between himself and other colonists, on one hand, 
and Christ on the other. 
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paragraph immediately follows two longer paragraphs explaining the work of Christ’s 
soul in heaven after being separated from his body at death. But even this final two page 
long section of the book is titled, “The Sufferings of Christ after he was dead and 
buryed,” thereby indicating its continued focus, to the end, on Christ’s suffering, unlike 
the gospels themselves.62 By ending his holy history at the point of Jesus’s death rather 
than his resurrection and promise to return, a promise implied in the words of 
institution63, Eliot perhaps alluded likewise to a Christian Indian population. He may have 
alluded to his own ministry to Native Americans that was virtually dead but awaiting 
resurrection while not absolutely inactive.64 Kristina Bross notes the central role a 
“resurrection trope” played in Eliot’s theological interpretation of the Spirit’s work 
among Indians.65 
In a letter to Robert Boyle dated December 17, 1675, Eliot had lamented that, 
“The work (in our Pattent) is under great sufferings. it is killed (in words, wishes, & 
expressions) but not in deeds as yet. it is (as it were) dead, but not buryed, nor (I believe) 
shall be.”66 Eliot’s regretful point in this letter written during the war was that the 
                                                
62 Eliot, Harmony of the Gospels, 130-31.  
63 New Testament instructions regarding the practice of the Lord’s Supper include taking the bread 
and the cup in remembrance of Christ’s suffering and in order to “shew the Lord’s death till he come” (1 
Cor. 11:23-26). 
64 On the second-to-last page of the treatise Eliot said those who were opposed to Jesus 
“conquered and killed” him. The use of the word “conquer” may also indicate a parallel with the English 
victory in King Philip’s War (Eliot, Harmony of the Gospels, 130). See also ibid., 73, where Eliot said 
Christ, after being arrested, was a “captive” unto sinners. 
65 Bross, Dry Bones and Indian Sermons, 34-42. 
66 John Eliot to Robert Boyle, 17 December 1675, in John W. Ford, Some Correspondence 
Between the Governor and the Treasurers of the New England Company, 1657-1714 (London, 1896), 54-
55. Cited by Copplestone, John Eliot and the Indians, 294n46, and Morrison, Praying People, 161, 230n35. 
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ministry had been seriously impaired (i.e. physically dead) though not totally devastated 
(i.e. buried). He seems to have shifted the metaphor slightly in The Harmony (from “dead 
but not buried” to “buried but awaiting resurrection”), making it more Christological for 
the sake of his gospel narrative and the drawing of the parallel with praying Indians.67  
This parallel seems even more likely by noting some other particular features of 
this last section. In its first sentence Eliot compared Jesus’s buried condition with that of 
“Jonas in the whale’s belly, in a suffering condition until his Resurrection.” This is one of 
several instances in The Harmony where Eliot employed a typological hermeneutic in his 
presentation of the identity and work of Jesus. The second sentence is a kind of summary 
of the book: 
After the Incarnation and birth of Jesus Christ, the whole conspiracy of Devils and 
wicked men was, to kill him and to conquer him by death: to remove him out of 
their way, after they had conquered and killed him by death, all their conspiracy 
was to keep him dead, to seal him up in his grave, that he should not rise again, 
we may see what the Jews (by Satans instigation no doubt) did this way, Matt. 
27:62, ad 67.68 
 
Eliot went on to say that the Pharisees appealed to Pilate for a means of making Jesus’s 
grave “as fast and sure as they can.” This action was intended to keep Jesus’s disciples 
from coming in the night, stealing the body, and then fraudulently claiming that Jesus 
was resurrected from the dead as he had predicted. The way Eliot stated the reason given 
by the Pharisees for their concern about the theft of Christ’s body suggests the parallel 
with praying Indians: 
                                                
67 Eliot’s use of the resurrection analogy in reference to a renewal or restoration of church vitality 
is seen on the title page of his Communion of Churches (1665); he projected the treatise would prepare 
readers “for the hoped-for Resurrection of the [Reformed] Churches” in Restoration England. 
68 Eliot, Harmony of the Gospels, 130 (italics original). 
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And the Effect of that would be worse of all, our last error would be worse then 
the first, if we let him rise gain, it will make us more odious to the people, then 
our putting him to death hath done.69 
 
Jesus’s crucifixion is presented in the New Testament gospels and The Harmony 
as something “the people” supported. The concern of the Pharisees at this point in the 
narrative is clear: they fear the potential claim and rumor of Jesus’s resurrection would 
put them out of favor with the populace. Eliot even had the Pharisees admitting the 
crucifixion of Jesus was an “error.” This reflects the gospel writers’ respective 
interpretations of the event, but none of them included a portrayal of the Pharisee 
admitting wrongdoing. In other words, Eliot included a confession of guilt on the part of 
the Pharisees not intrinsic to the gospels. 
This adaptation makes sense if Eliot was using it to present the Pharisees as 
symbolic of colonial magistrates and to rebuke them for crucifying either his ministry to 
praying Indians or the vitality of the praying Indian body itself. He may have posited the 
Pharisees’ measures taken against a real resurrection of Jesus (“keep him dead”) as 
representative of colonial measures against the revival of Indian strength in general, and 
praying Indian vitality in particular. Gookin clearly alleged in Doings and Sufferings that 
the colonial government’s restrictive measures against praying Indians during the war 
was to, “satisfy the clamors of the people.”70  
Eliot said Pilate acted in response to the Pharisees, empowering them to “set a 
watch (strong enough you may be sure) at the grave, and sealed up the great stone that lay 
                                                
69 Eliot, Harmony of the Gospels, 130 (italics original). 
70 Gookin, Doings and Sufferings, 470, cited in Cesarini, “What has Become,” 508. See also 
Gookin, Doings and Sufferings, 453, 461, 481, 485, 500. 
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upon the graves mouth, and now let him rise if he can.” The parenthetical statement is 
Eliot’s own extra-biblical commentary intended to support the biblical claims of a 
miraculous resurrection. The final phrase, “and now let him rise if he can,” because it 
omits parentheses, seems to be Eliot’s placement of a mocking dare in the mouths of the 
Pharisees. Eliot might have heard from colonials a similar mocking dare regarding the 
resumption of his ministry to praying Indians or their revitalization after the war.71  
Eliot provided theological interpretation by noting the ironic way that measures 
taken to prevent the resurrection of Jesus actually served to validate and accentuate it. 
Eliot claimed that Christian believers can “behold the admirable wisdome of God, and 
folly of man” in this irony. It seems reasonable that Eliot hoped and prayed for the return 
of a notable Christian Indian presence despite measures taken by the commonwealth 
following King Philip’s War given three related convictions: his expectation of God’s 
eventual prospering of Native Christianity, and his belief in the ironic providential 
turning of events in a way contrary to reasonable expectations, a providence that only 
grace-enabled persons with unfeigned faith notice for the sake of their admiring God.  
 
Exile 
The place of praying Indians in the Bay Colony society after the war was tenuous and 
uncertain. The brief fifth chapter of The Harmony is titled, “The Return of Jesus Christ 
                                                
71 On the public verbal abuse and threats suffered by Eliot, Gookin, and others for their association 
with praying Indians, see Leach, Flintlock and Tomahawk, 147-52; Orberg, Dominion and Civility, 159; 
and Pulsipher, Subjects Unto the Same King, 153-4, 155. For the verbal abuse (i.e., threats and taunts) 
suffered by praying Indians on their way to internment on Deere Island by men and women in Boston, see 
Gookin, Doings and Sufferings, 503. 
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out of Egypt into Israel the Church of God.” If ever Eliot’s praying Indian friends were in 
exile it was while occupying the “middle ground” during the war,72 especially when 
interred on Deere Island. In this brief chapter are several pastoral encouragements, certain 
aspects of Congregationalist piety, and some important theological characteristics of The 
Harmony that are pertinent to this dissertation: 
Though God’s dearest children may be banished out of the Church into the 
world, yet they have no quiet and rest to continue there. Godly hearts long for the 
enjoyment of God’s presence in his instituted worship. They can find no rest in 
their souls, so long as they are at a distance from the visible presence of God. 
David is a lively Type of all this, that Jesus the Son of David suffered. Psal. 84 
per totum is a very lively description of the frame of David’s heart, in the time of 
his banishment and flight: and hereby is set forth with what frame of heart Jesus 
as Mediator, and his parents were exercised, in the mournfull time of their 
residence in Egypt, all which time, is a part of the suffering times of Jesus Christ 
in this world, whereby he sanctified such a condition, to his servants, when he 
shall try them. O what longing desires were in their godly hearts to leave that 
dead world, lying in Egyptian darkness, and to come into the light of the Lord, in 
the Land of Israel, Psal. 84.2. My Soul longeth yea even fainteth for the Courts of 
my God: my heart and my flesh cryeth out for the living God. But they were 
commanded to tarry till the Angel should bring them word, and call them to 
return. Math. 2.13, Be thou there till I bring thee word. They were commanded 
to attend to divine direction in all their motions. It was a great help to their holy 
hearts, to be and stay in that dark land, because God sent them thither: it was also 
a great help to them in patient waiting for deliverance, because they had a 
promise that deliverance should come: For these words [till I come]73 express a 
purpose in the heart of the Lord to come, who never faileth to accomplish all his 
purposes of love to his children: and it is a promise to tell him when it will be 
fitting and safe for their return. 
 When the time was come, the Angel came according to his promise, 
Math. 2.19,20. But when Herod was dead, behold an Angel of the Lord appeared 
to Joseph in a Dream, in Egypt, saying, arise and take the young child and his 
mother, and goe into the Land of Israel, for they are dead that sought the young 
child’s life. This was done, Mat.2.15 that it might be fulfilled which was spoken 
by the Prophet, Hos. 11.2. Out of Egypt have I called my Son. God’s calling of 
                                                
72 See especially Pulsipher, chap. 6, “A Perilous Middle Ground,” in Subjects unto the Same King, 
135-59. Pulsipher refers to praying Indian “exile” on Deere Island (ibid., 135). 
73 The brackets and italicized phrase are in the original. 
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Israel out of Egypt, was a Type of his calling his Son Jesus out of Egypt. And 
this is to be noted, that he sends him out of Egypt into the land of Israel; out of 
that dark world, into the Church where God’s presence was, and where the light 
of God shined, were the communion of Saints was to be enjoyed. And when he 
cometh there, he leaveth him to act according to his prudence. And hereby the 
Lord put them into another dark and difficult trial, as will presently appear.  
Joseph obeyeth (gladly no doubt) this divine Direction, Mat. 2.21 He 
arose and took the young child and his mother, and went into the Land of Israel. 
Unto what place he went, it is not said, but he soon heard that Archilaus reigned 
in his father’s stead. Joseph understanding him to be ambitious of the Kingdome, 
as his father Herod had been, he feared to goe into Judea. And now was he in a 
great straight. No doubt they cryed to God for further particular direction, 
Mat.2.22,23 being warned of God in a dream, he turned aside into the parts of 
Galile, and came and dwelt in a city called Nazaret. This place the Lord did 
appoint for the place of the education of the child. Galile was under another 
Jurisdiction: it was a more obscure place where nobody would look to find the 
King of Israel, the Messiah. It is called Galile of the Gentiles, Mat. 4.15. And 
Nazaret was an obscure place, one of which nobody looked for such a Branch to 
grow and spring, Joh.1.46. Good Nathaulel said, can any good thing come out of 
Nazaret? And as this might be an inducement to go thither, because Nazaret was 
their own city, Luk. 1.26,27. The place where Joseph and Mary dwelt, before, 
and at the time of her Conception, and where they had (no doubt) many godly 
friends and acquaintance, who would desire their return thither. And above all 
other inducements, Mathew taketh notice of the divine Prophesy, Mat. 2.23 that 
it might be fulfilled which was spoken by the Prophets, and he shall be called a 
Nazarene, that is the BRANCH, so he is called, Isa.11.1, and other places; for 
from this word, the city Nazaret had its name. Thus we see the tender care the 
Lord had over his blessed Branch; and how serviceable the Angels were unto 
Jesus Christ.74 
 
 Eliot claimed in the first paragraph above that Jesus’s experience of exile 
“sanctified” such an experience “to his servants.” That means his divine precedent 
made later corresponding experiences holy and helpful for Christians. Eliot noted 
throughout The Harmony that various experiences have been sanctified for 
Christians by the proto-typical experience(s) of Jesus Christ reported in the gospel 
accounts of his life and death. Near the beginning of the longest chapter, chapter 
                                                
74 Eliot, Harmony of the Gospels, 17-18 (italics original). 
	   
355 
nine on “the history of some of the sufferings of Jesus Christ in the whole course 
of his life,” Eliot wrote the following about all the suffering of Christ through the 
course of his life: 
I shall more particularly open these several sorts of punishments of sins which our 
Lord Jesus suffered for us, to satisfie Divine justice, and to take away the sting 
and curse of them from us, and to sanctifie them to be wholesome medicines in 
his hand to do us good by them.75 
 
Eliot’s way of explicitly relating the experiences of Jesus directly to the 
experiences of genuine Christians is another reason for considering The Harmony 
a pastoral commentary on the recent incidences of suffering in the lives of his 
readers, both Native American and New English alike. He assumed that Jesus 
Christ would “so try” his servants by subjecting them to exilic experiences and 
other trials. These are “medicinal” for the follower of Christ, functioning as soul 
tonics for those who embrace them as such. 
 Eliot fluidly moved back and forth from explicating the gospel narrative 
about Jesus, Mary, and Joseph to making contemporary application. He said it 
was good for the holy family to be in exile for the twin reasons that God “sent 
them thither” and that it was an opportunity for them to wait patiently on God for 
deliverance. Eliot then tellingly paraphrased in bracketed italics one of the phrases 
spoken by the angel of the Lord to the holy family in Matthew 2:13: “till I come.” 
The Authorized Version renders the expression, “until I bring thee word [that it is 
time to return to Bethlehem from Egypt].” Eliot actually rendered that verse a bit 
                                                
75 Eliot, Harmony of the Gospels, 35; see also pp. 39, 45, 46, 56. 
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earlier in the extract above as, “till I bring thee word.” However, here he said it 
referred to “a purpose in the heart of the Lord to come.”76 
 Eliot’s rephrasing reflects his authorial attention to the Lord’s Supper. It 
might also reflect his many years of pastoral experience in officiating the 
eucharist. When the mature Jesus instituted the Lord’s Supper the night before his 
crucifixion he told the disciples he would not again eat and drink the Passover 
until he did so with them “in [his] Father’s kingdom” (Matthew 26:29; cf. Mark 
14:25). While this implies his “return” or “coming again,” it is the apostle Paul 
who noted in his instructions regarding the Lord’s Supper that eating the bread 
and drinking the cup proclaims the Lord’s death “until he comes” (1 Corinthians 
11:16). Eliot seems to have transposed this Pauline expression into both the words 
of Christ in the upper room and those of the angel of the Lord at the holy family’s 
flight to Egypt. This illustrates the fluid way that Eliot moved here and elsewhere 
from narrative about the life of Christ to pastoral application in a way that often 
entailed the drawing of parallels between the experience of the Christian reader 
and of Christ. 
 Eliot went on to say that “the Lord” never fails to “accomplish all his 
purposes of love to his children.” Readers who might consider themselves having 
been “banished out of the Church into the world” and without opportunity for 
“instituted worship” ought to “cry to God” for deliverance and further “direction,” 
he said. They can take heart knowing that sometimes Jesus Christ puts his people 
                                                
76 Eliot, Harmony of the Gospels, 18. 
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in an “obscure” place for their education and development in his service. Christ 
takes tender care of them in the meantime. He may yet return them to a place of 
“many godly friends and acquaintance.”77  
 
Beginning of Public Ministry and Greater Opposition 
The Harmony also evinces a possible parallel between the start of Jesus’s public ministry 
“at about thirty years of Age”78 and the age of the praying Indian community at the time 
of King Philip’s War and Eliot’s writing of The Harmony soon after. The war occurred 
approximately thirty years after Eliot’s first evangelistic ministrations at Waban’s place 
in Nonantum during the autumn of 1646. Theodore Dwight Bozeman has noted Eliot’s 
“interest in the religious significance of numbers that…ventured beyond the normal 
precincts of Puritan theology.”79 In fact, Richard Baxter advised Eliot to resubmit to 
colonial authorities his “good motion for stated synods” after omitting particular 
arguments for them so that the motion for a hierarchy of synods would be more easily 
accepted in New England. These arguments included Eliot’s appeal to the numbers 
twelve and twenty-four in various biblical texts.80 
                                                
77 This brief chapter begins with reference to those “banished” out of the Church, an expression 
that would seem to connote excommunication. Yet the chapter makes no appeal to those who would be 
under church discipline. There is no exhortation to repentance for the sake of returning to God and church 
fellowship, only encouragements to the reader that God has planned and is using the Christian’s 
banishment, or exile, for his or her benefit. 
78 Eliot, Harmony of the Gospels, 33. 
79 Bozeman, To Live Ancient Lives, 279. 
80 Baxter to Eliot, 2 September 1671, in Powicke, “Some Unpublished Correspondence,” 65. 
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Eliot observed that the emergence of Christ into public ministry at about age 
thirty provoked a new season of persecution against him. Previously, “none but the vilest 
mocked and despised him.” Yet his full time itinerant ministry provoked or exposed a 
“rage” against him by “the generality of the people.” This opposition was led and perhaps 
even fueled by “the hatred and persecution of the chief Priests, Scribes, and Pharisees.”81 
Among the New English colonial adversaries of the praying Indians were those 
persons whom Eliot termed “the machinators” as early as June 27, 1671 in a letter to 
Baxter. Eliot said these persons would have destroyed his work had not “Christ hitherto 
prevented them and preserved us. God keepeth us still under his owne rods, blessed be 
his name. The Lord hath let us bleed very deeply, but yet he doth feed and cloath us.” For 
no specific reason noted by Eliot, there were at that time “greater motions about the 
Indians than [there] ever were since I began to teach them.” He went on to explain, “I 
never found such violent opposition by Satan; and yet the Lord doth outwork him in all, 
and the Kingdom of Christ doth spread and rise the more by his so violent opposition. I 
shall forbear the history till the end of the year and then I purpose, if God will, and that I 
live, to write it and send it to the honorable Corporation.”82 Gookin posited as one 
outcome of the war intended by God “the discovery of hypocrisy and wickedness in 
some” New English settlers who were eager to blame Indians for the conflict. Gookin 
                                                
81 Eliot, Harmony of the Gospels, 35. 
82 Eliot to Baxter, 27 June 1671, in Powicke, “Some Unpublished Correspondence,” 62-63. 
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found this ironic given that these blame casters had been prone before the war “to 
overthrow God’s work in Gospelizing the poor Indians.”83 
The war and the immediate post-war period were certainly for the praying Indians 
a time or times parallel to this description of Christ’s day: 
And the times that Jesus lived in were such trying times, as did put him often 
upon the most eminent acts of obedience, [indecipherable] he came to the Church 
of the Jews, when they were at the worst that ever they were, and under the 
deepest degree of Apostacy, which filled all men with tryals and temptations, and 
rendred it a difficult work, to keep true and upright in his obedience to God. Yet 
Jesus kept his integrity without the least spot, blemish, or stain, 1 Pet. 2.22,23, he 
came also at a time when the Jews were subdued under by and subjected unto the 
Roman power, which condition did render the times very difficult to keep a good 
Conscience, and to walk with God in truth and sincerity.84 
 
The colonial situation had always posed challenges to the development of praying Indians 
in the process of Puritan discipleship. These difficulties shaped Eliot’s ministry. It could 
be well said that Native Christians were “subjected unto the English power, which 
condition did render the times very difficult to keep a good conscience, and to walk with 
God in truth and sincerity.” 
Eliot lamented during the second week of February, 1677, in his Roxbury church 
records that a post-war taste for “rumb or any strong drink” had increased quarreling and 
                                                
83 Gookin, Doings and Sufferings, 348. Eliot said about hypocrites in his commentary on Jesus’s 
betrayal, “though they love their Sins and designs, yet they cannot abide to be seen and discovered. The 
discovery of a bloudy Plot, will make an Hypocrite rage, as it did Judas” (Harmony of the Gospels, 67). 
84 Eliot, Harmony of the Gospels, 33. Eliot’s reference in the extract above to the New Testament 
epistle of 1 Peter in support of his claim to Christ’s sinlessness (being “without the least spot, blemish, or 
stain”) despite his suffering unjust persecution is further evidence of Eliot’s pastoral intent for the The 
Harmony. One of the central themes of the message of 1 Peter is stated in the epistle just before the two 
verses noted by Eliot: “But if when ye do well, and suffer for it, ye take it patiently, this is acceptable to 
God. For even hereunto were ye called: because Christ also suffered for us, leaving us an example, so ye 
should follow his steps” (1 Pet. 2:20b-21). Doing good, even performing “eminent acts of obedience,” is no 
guarantee that one will avoid opposition, especially in times of widespread apostasy. 
 
	   
360 
fighting among many praying Indians and “quenched” (note the ironic term) their 
“praying to God.” Eliot blamed the New English soldiers who “made them drink” in 
celebration of praying Indian contributions to the New English victory. Eliot said Native 
Christians were spending “all their wages” and even pawning possessions in order to 
purchase alcohol. Commenting on the matter he said, “The good old generation of the 
first beginners” had been “gathered home by death.” The second generation had been 
“defiled” by a “great apostacy.”85  
 
A Glory Unnoticed by the World 
A theme running throughout The Harmony is Eliot’s reiteration of the great irony of 
John’s gospel: though the glory of God was revealed in Christ and “beheld” by God’s 
true people, it went unnoticed by “the world.” Eliot cited John 1:14 on at least three 
occasions to support this point.86 This theme first appears where Eliot noted concerning 
Jesus’s conception that, though the world “took no notice” of the fact that Mary and 
Joseph were “the next and proper heirs of the crown of David,” God knew it.87 Eliot’s 
reader was to be comforted knowing that God recognizes what “the world” does not. 
                                                
85 Eliot, “Rev. John Eliot’s Records,” 415-16. Before the war Eliot claimed the following 
regarding Native American use of alcohol: “The Wisdom and Power of Grace is not so much seen in the 
beggarly want of these things, as in the bridling of our selves in the use of them. It is true Dominion, to be 
able to use them, and not to abuse our selves by them” (Eliot, Brief Narrative, 404). For a study of the use 
of alcohol by Native Americans in the colonial period, see Peter C. Mancall, Deadly Medicine: Indians and 
Alcohol in Early America (Ithaca, NY: Cornell University Press, 1995).  
86 Eliot, Harmony of the Gospels, 24, 33, 40. 
87 Ibid., 5 (italics original). 
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Eliot contrasted the unbeliever’s inability to perceive the true identity of Christ as 
the “beloved” or “pleasing” Son of God (citing Matthew 3:13; 12:18; and Isaiah 9:6-7) 
with the ability of “the Church” to perceive and appreciate him as such. The church is 
able to do this because it “looketh by faith and love.”88 Eliot again moved fluidly back 
and forth from historical narrative to instruction regarding the contemporary situation. He 
referred to the true believers of any and every age as the church. False professors in 
Eliot’s day were described as unable to recognize Christ for whom he truly is.  
In a very brief section that is mostly lost due to an apparent error in the printing of 
The Harmony, Eliot explained “The Suffering of Jesus Christ under the ungrateful 
disacceptance of the good works which he did for them and among them.” This section 
begins at the bottom of page 56, the right side page of the facsimile image of two facing 
pages. The next image shows pages 58 and 59 of an open book on the same sheet, with 
the even number now on the left and the odd on the right. The flow of the text from one 
sheet to the next, from page 56 to 58, is incongruous. A page 57 is missing from the 
original publication. On that page must have been the brief conclusion to this section on 
the good works of Jesus not being appreciated.89 
Eliot wrote of Christ: “It is unutterable how many good works Jesus Christ did 
among them, even visible and bodily good which all men say, a child might run and read 
them…”90 One of Gookin’s main themes in Doings and Sufferings was the good things 
                                                
88 Eliot, Harmony of the Gospels, 24. 
89 On it must also be the beginning of an extended section on Jesus’s various kinds of temptations, 
a section that runs through the end of this chapter at the bottom of page 65.  
90 Ibid., 56. 
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that praying Indians accomplished for the New English and could have done more of if 
not for the tragically ironic colonial rejection of it. Eliot’s rebuke of the “disaccepting” 
contemporaries of Christ in this truncated section might have been aimed at memories of 
certain New English persons who rejected the good works of praying Indians. 
 
Envy and Rage against Faith and Holiness 
Two complementary and mutually-reinforcing reasons are given for the inability of his 
persecutors to notice the glory of Jesus Christ. First is the fact that Christ’s glorious 
nature was “obscured” or “vailed” by his manner of life, namely his poverty and other 
various kinds of suffering. The second is the fact that his persecutor’s envy functioned to 
blind them to his glory anyway. 
Though the carnal persecuting world, vexed and incensed by his holiness and 
faithful ministry, were blinded with the black smoak of envy, and his person 
obscured by poverty and a low condition, and therefore saw no beauty, nor any 
thing desireable in him; yet in God’s eye he was his pleasant Child, and in the 
Churches eye he was a glorious person…91 
 
Eliot’s theology of suffering in The Harmony includes repeated reference to Christ’s “low 
obscure condition” and what I have termed a “worm theology” (from Psalm 22, et al.).  
Eliot asserted that the envy and rage Christ encountered was a byproduct 
primarily of his “holiness of Doctrine and life.” In this sense, Christ’s “glory” (i.e., his 
being full of grace and truth) did not go unnoticed, but was actually “an Eye-sore to the 
scribes, Pharisees, and hypocrites, and to such as adhered unto them.”92 Though he did 
                                                
91 Eliot, Harmony of the Gospels, 33. 
92 Ibid., 40.  
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many good things, Christ was “disaccepted,” “rejected,” and “abused.”93 Eliot said of 
“mad envy, pride and passion” that they are attributes “cruel, bloudy, confident, though 
shut up in blindness and violent ignorance.”94 One of three explanations he gave for why 
Jesus’s overnight trial was conducted so quickly by the “hasty” Jewish council that “did 
not goe so soft” on him Eliot stated as a general maxim: “Envy is impetuous till revenge 
be executed.”95 
Eliot targeted the hypocrisy of religious persons devoid of genuine “faith and 
love.” Judas, for Eliot, was the archetypical hypocrite or “Traitor” who, in betraying 
Jesus and the other disciples for the sake of financial gain, collaborated with the enemies 
of Christ.96 In one of the few places Eliot used anything like an explicative in his writing, 
he said of Judas and his notorious kiss of Jesus in the garden of Gethsemane, “The most 
mischievous and wicked kiss that ever was given in this world, a fitting behavior of a 
bloody Traitor.”97 Hypocrites like Judas, said Eliot, are “smooth, flattering, but 
falsehearted” people who “mean not as they speak” and “whose words are smooth as 
butter and oyl, but falsehood.”98 
                                                
93 Eliot, Harmony of the Gospels, 56. 
94 Ibid., 102. 
95 Ibid., 105. 
96 Eliot notes that the hypocrite is more prone to temptation than is the “sound believer” (ibid., 52). 
97 Ibid., 71. 
98 Ibid., 72. 
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As Eliot recounted Jesus’s moveable trial the night before his crucifixion (“the 
saddest night that ever was spent”), he lamented that Jesus was rejected by “his own to 
whom he was sent.” Eliot then deduced a startling claim: 
When visible Professors of Jesus Christ are Persecutors of Christ, they will be 
violent and cruel, as now these were against Christ. And no marvail that the 
servants and inferiours were so cruel against Christ, for they knew that they 
pleased their Superiours and Masters.99 
 
This statement is startling. Eliot moved from narrating the Sanhedrin’s rejection of Jesus 
to a seemingly anachronistic observation about the persecution of him by “visible 
Professors of Jesus Christ,” or supposed Christians, not Jews or Romans who rejected 
Christ. He referred to the contemporary and future persecution of Christ (indicated by 
“when” and “will be”) and compared it to the historical account (“as now these were…”). 
Eliot implied that Christ himself is persecuted in the persecution of those who are truly 
Christians. Ironically, those who hypocritically and falsely identify with Christ actually 
persecute Christ when they persecute true believers.  
In a brief section titled, “The vile behaviour of the Jews, and others, all the time 
that Jesus Christ was suffering upon the Cross,” Eliot demonstrated the absurdity of the 
absence of faith on the part of Christ’s enemies during that “dark time.”100 Eliot noted that 
although, “He had sufficiently, yea, abundantly proved himself to be the Son of God,” 
four types of persons yet mocked Jesus as he hung on the cross: the common people that 
passed by; the priests, scribes, and chieftains (whom Eliot also called “elders”); the 
soldiers; and the thieves. Eliot had the most to say about the second group, whom he 
                                                
99 Eliot, Harmony of the Gospels, 82. 
100 Ibid., 114. 
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called “great Grandees.” They chided Jesus for not saving himself though he had saved 
others. Their particular ridicule included the claim that if Jesus would come down from 
the cross they would believe in him. Eliot said, “These upbraidings are deeper, and more 
blasphemous, yet ignorant and over hasty gloryings over him.” 
In this section Eliot proffered commentary on being a proud person: “Proud man 
will not be directed by God, unless man may prescribe to God the way, they will not 
believe; in their own way they will. Ah weak and proud dust!” Eliot said the grandees 
themselves had had Jesus crucified and then mocked him for not being able to deliver 
himself from their abuse of him. The proof they demanded for his identity as the Son of 
God, escape from crucifixion, was not in accordance with God’s plan for Christ and was 
something other then the proof Christ himself had already offered. Eliot said their 
inability to recognize Jesus as the Son of God was the result of being “utter strangers” to 
genuine faith.101 If only they had refrained from mocking for a few days they “might have 
seen him mightily proved to be the Son of God by his Resurrection, and that God hath 
power to deliver him out of [their] hands.”102 
This anatomy of Eliot’s understanding of the envy and rage of hypocrites and 
other enemies of Christ should include a consideration of his binary view of the spiritual 
realm and its influence on humanity. Eliot noted in The Harmony that each and every 
individual is determinatively acted upon either by the Holy Spirit of the triune God or by 
                                                
101 Eliot, Harmony of the Gospels, 115. 
102 Ibid. Note Eliot’s use of the second person plural, “your hands.” 
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the devil. “All mankind are secretly acted upon by a spirit, either good or bad.” Eliot 
explained the latter spirit’s “acting” thusly: 
The evil Spirit that ruleth in the carnal, hath his chief seat in imaginations, 
figments, affections and Lusts; and the smoak of them blindeth the understanding, 
yea and conscience too; perverteth the will, and all the powers of the soul, and 
inclineth them to evil continually: and by those doors he creepeth in, yea, 
sometimes breaketh into the hearts of the godly.103 
 
“Carnal” persons are in the constant state of being epistemologically impaired or 
“blinded” as well as perverted in their wills by the devil.104 They respond to the very holy 
nature of Christ and his holy activity in the most inappropriate and irrational way. 
Eliot said the following about the Sanhedrin, who were greatly enraged on the 
night of Christ’s arrest: 
The shining innocency of any, should the more qualifie and pacifie our minds, 
and moderate our spirits. This is the frame of a good Spirit, that is acted by Gods 
Spirit. But we see that the notifying of the innocency of Jesus Christ, did inrage 
them. Therefore we may see that they were acted by a Devillish Spirit. They were 
resolved to execute their envy against Jesus Christ by putting him to death; and 
therefore they were vexed that the Judge found him innocent, and it made them 
the more violent in aggravating his offences, which they imputed to him.105 
 
Eliot claimed elsewhere in The Harmony, “Nothing will daunt and divert an hard heart, 
when the Devill doth animate and inspire them.”106 In fact, “slavedome to Satan is 
principally in our minds, hearts, and imaginations.”107 It was a “conspiracy of Devills [i.e. 
                                                
103 Eliot, Harmony of the Gospels, 23-24. 
104 In 1679 Eliot charged John Norcott with being “dark,” “blind,” and ignorant” for denying the 
propriety of infant baptism (Eliot, Brief Answer, 15). 
105 Ibid., 92. 
106 Ibid., 72. 
107 Ibid., 62. 
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demons] and wicked men… to kill Jesus and get him out of the way.”108 And, “Persons 
are the Devills fittest instruments to persecute Jesus Christ and his saints.”109  
Gookin called New English criticism of missionary work among the Indians “a 
device and contrivance of Satan and his instruments, to hinder and subvert the work.”110 
One such way Eliot said that the “Devill” and “Devills” persecute Christians is by the 
pointed use of words: “When words flow from anger, envy, hatred wrath, revenge, such 
words are full of the breath and spirit of Satan and make cruel wounds upon the heart.”111 
Gookin noted the “rude temper” of the time and the way certain settlers acted in ways 
“inhuman and barbarous” toward praying Indians.112 
Here again is indication that Eliot’s conception of a binary spiritual realm and its 
corresponding influence on humankind was more complex than can be adequately 
explained in terms merely racial, cultural, or even religious. According to the Puritan 
Eliot, all unconverted persons, not merely Native Americans who refused evangelization, 
were enslaved to Satan. In fact, many English and New English persons who professed 
Christianity were, in Eliot’s mind, not only the devil’s tools, but actual worshipers of the 
devil. Eliot’s rendering of what, and who, is demonic clearly differed from the 
perspective of the anonymous “friend” who wrote the preface to Mary Rowland’s iconic 
captivity narrative, The Sovereignty and Goodness of God Together with the Faithfulness 
                                                
108 Eliot, Harmony of the Gospels, 130. 
109 Ibid., 84. 
110  Gookin, Doings and Sufferings, 491-92. 
111 Eliot, Harmony of the Gospels, 117. Eliot also wrote, “Reproaches kill love” (ibid., 54). 
112 Gookin, Doings and Sufferings, 491-92. 
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of His Promises Displayed, first published in 1682. The friend was probably Increase 
Mather.113 He referred to Native Americans in general as “atheistical, proud, wild, cruel, 
barbarous, brutish (in one word) diabolicall creatures as these, the worst of the 
heathen.”114 
The following two extended quotations from The Harmony clearly reflect Eliot’s 
attribution of religious declension among colonials to satanic influence. They also seem 
to indicate that Eliot considered the animosity of colonists toward praying Indians to be 
caused by the formers’ loss of praying town acreage as potential land for acquisition. 
Here seems to be Eliot’s own theological critique of the tendency in some colonials 
toward “dispossessing” the Indians of land. 
How often have we seen men enamoured with a good Farm (as they esteemed and 
fancied it) for the enjoyment of which, they have left the Neighborhood, and 
communion of Saints, and of the Church, and gone to live alone in a wilderness, 
where they are compassed about with their own land and Beasts. Yea such is the 
power of this Bait, that the hook within will catch and engage them, not only to 
part from the true worship of God, but to give themselves up to Devil-worship. As 
Demas forsook Paul and the Gospel, and imbraced the present world, to obtain a 
great Living, to be a Priest in an idol Temple, as Ecclesiastical History informs 
us…115 
 
Seven pages later he wrote: 
 
Satan can bring a covetous heart to run himself into horrid sins for small 
gains…We see also what a dangerous thing it is, to suffer our hearts to be blown 
up into indignation, for the loss of an opportunity to getting gain, especially unjust 
                                                
113 Neal Salisbury, introduction to The Sovereignty and Goodness of God by Mary Rowlandson: 
with Related Documents, ed. Neal Salisbury, Bedford Cultural Editions (Boston: Bedford, 1997), 44-46. 
114 Preface to The Sovereignty and Goodness of God, in The Sovereignty and Goodness of God by 
Mary Rowlandson: with Related Documents, ed. Neal Salisbury, Bedford Cultural Editions (Boston: 
Bedford, 1997), 67 (parenthetical phrase original). 
115 Eliot, Harmony of the Gospels, 60. See also Baxter’s reference to the devil as “an Angler for 
souls” in his Call to the Unconverted, 273. 
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gain: for the Devil hath an open door thereby to enter into the Soul, and to put 
them upon some wicked designs.116 
 
In his 1671 letter appended in publication to Indian Dialogues Eliot made “an 
earnest request” to the Commissioners of the United Colonies. He urged that they “take 
care that due accommodation of lands and waters may be allowed [praying Indians], 
whereupon townships and churches may be (in after ages) able to subsist; and suffer not 
the English to strip them of all their lands, in places fit for the sustenance of the life of 
man.” Here in The Harmony is a description of perceived settler motivations that 
provoked Eliot’s earlier appeal to colonial authorities.  
The tenth commandment prohibits covetousness and was a focus of Puritan 
theology.117 The Reforming Synod of 1679 published a diagnosis of “colonial evils” that 
included a critique of covetousness similar to Eliot’s in The Harmony. The synod’s 
published statement, The Necessity of Reformation, noted the interpretation of 
covetousness as “idolatry” in Ephesians 5:5. Forsaking the fellowship of the saints and 
the ordinances of the church for the sake of “worldly gain” is tantamount to the worship 
of a false god according to the synod, and to the worship of Satan himself, according to 
Eliot. Persons who prefer “farms and merchandising” over “the things of God” and 
consequently make religion “subservient unto worldly interests” actually “live like 
Heathen, only that so they might have Elbow-room enough in the world.” The “practice 
                                                
116 Eliot, Harmony of the Gospels, 67. 
117 In Redeeming the Time (43, 44n55) Solberg notes that William Perkins “denounced 
covetousness as the root of nearly all evil” in Perkins’s A Treatise of the Vocations, or Callings of Men with 
the Sorts and Kindes of Them, and the Right Use Thereof, in The Works of William Perkins, vol. 1 (Grand 
Rapids, MI: Reformation Heritage Books, 2014): 754, 757. 
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of settling Plantations without any Ministry amongst them…is to prefer the world before 
the Gospel,” the synod said. This is a “God provoking, Judgement procuring sin.” The 
Necessity of Reformation claimed that, “Such iniquity causeth War to be in the Gates, and 
Cityes to be burnt up.”118 
J. Patrick Cesarini notes that one of Gookin’s running arguments for the divine 
origin of King Philip’s War as the corrective rod of a covenant keeping God is the 
unreasonable or irrational nature of the rage and prejudice of the colonists against the 
praying Indians. For purposes Gookin enumerates, God must have supernaturally 
darkened the reasoning of colonists to bring about such “animosity” against praying 
Indians “without cause.”119 Yet, like Eliot, Gookin also asserted the corrupting influence 
of human passions upon the intellect, claiming, “…but ‘t is no strange thing for men’s 
reason to be darkened, if not almost lost, when the mists of passion and temptation do 
prevail.”120 Gookin also at times, like Eliot, noted Satan as the immediate influence on 
hostile colonists while being at the same time an instrument, himself, used by God to stir 
up hostile colonists for God’s ultimate ends. Gookin wrote to justify the praying Indians 
and explain their experience of King Philip’s War to a metropolitan audience. Eliot seems 
to have employed the same theological motif of irrational envy and rage against authentic 
                                                
118 Increase Mather, Necessity of Reformation, 7. 
119 Cesarini, “What Has Become,” 502, 508-9, citing Gookin, Doings and Sufferings, 453, 437, 
respectively. See also Gookin, Doings and Sufferings, 449, 453. 
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faith and holiness to provide encouragement to surviving Native Christians unsure of how 
to interpret their experience of hostility during the war.121 
 
Persecuted by Churchmen and Other Rulers 
What Eliot said in The Harmony about “carnal” churchmen and politicians could be an 
indictment of those persons he may have identified as such in both his immediate colonial 
situation and the broader transatlantic context. These comments reflect his experience as 
a minority voice on colonial affairs in sympathy with the praying Indians.122  They may 
also reflect his Reformed, and English, perception of the threat of international 
Catholicism and/or his Puritan and Congregational perception of the threat of religious 
intolerance in England.  
Eliot presented nine enumerated points of “instruction” following his account of 
the abuse Jesus suffered in the court of the high priest on the night of his trial. They are 
quoted here in full: 
1. When Church-men are Persecutors, the Persecution will be bitter, as Jesus 
found it, so did Jeremy: Church-men are usually more cunning, more bold, 
more seared in conscience, more cruel. 
2. Carnal Professors will insult and domineer over the Godly when they have 
power in their hand. 
3. Persecuting Professors will put the handsomest face they can upon the vilest 
actions. 
4. God can and will over-rule the cunningest Counsells and contrivances of 
Persecutors, to subserve his Counsel. 
                                                
121 Cesarini notes that surviving praying Indians must have had more difficulty understanding the 
meaning of the war than even sympathetic colonists did (“What Has Become,” 511). 
122 Eliot at times utilized the judicial processes in the commonwealth and appealed to the General 
Council or governor on behalf of praying Indian interests. See Lepore, The Name of War; and esp. O’Brien, 
Dispossession.  
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5. Guilty conciences love Secresy, and to act behind the curtain. 
6. It is dangerous to intrude ourselves into a place or way of Temptation, as Peter 
did; it may expose us to lye or deny Christ, and curse our selves; as all these 
falls and knocks Peter felt. 
7. Truth is always serene, open, seeks no corners to hide it self. 
8. When Rulers are wicked, such as are under them will be violent. 
9. A girt convincing Answer, will stop the mouth of the worst of enemies.123 
 
Points number one, two, three, five, seven, and eight seem to support my contention that 
Eliot included in The Harmony a critique of New English treatment of the praying 
Indians during King Philip’s War and afterwards. Points number four and six seem well 
suited for the encouragement and instruction of surviving praying Indians who might 
have been tempted to demoralization and despair and/or tempted to harbor resentment 
and nurture prejudice against whites. 
The reference to Jeremiah, or “Jeremy,” in the first point is an indication that by 
“Church-men” Eliot meant ministers. The prophet Jeremiah faced great opposition from 
the religious leaders of his day, as did Jesus in his. Eliot’s claim in the first point that 
religious leaders “are usually more cunning, more bold, more seared in conscience, more 
cruel” when not in fact genuine Christians or “godly” reflects his English Protestant and 
Puritan historical consciousness. In The Harmony’s brief section on the betrayal of Judas 
(who was motivated by “envy” and “covetousness”), Eliot asserted that “the wickedest 
answer that ever a Minister gave a distressed soul” is, “What is that to us?!”124 Note the 
invective in his description of a minister that would answer a distressed person in such a 
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way; it is an answer, “befitting the mouths of wolves in the pursuit of innocent blood, and 
fit enough for so vile a Traitor, the worst that ever was in the world.” 
Eliot’s pastoral concern for distressed persons and his disdain for duplicity are 
clearly evidenced. The wartime climate of widespread indifference toward the condition 
and fate of praying Indians could have been in Eliot’s mind when writing this. Gookin 
claimed in Doings and Sufferings that during the war even 
some that have the repute and I hope truly [are] godly men, were so far gone with 
the temptation that they accounted it a crime in any man to say that they hoped 
some of those Indians were pious persons, or that they had grounds of persuasion 
that such and such would be saved.125 
 
The temptation to which Gookin referred is that of failing during the war to stand against 
the tide of public opinion and, “witness the truth for Christ, and for these his poor 
distressed servants, some of the Christian Indians.”126 Eliot, however, by way of a 
typological comment following a reference to John 12:2, indicated the kind of pastor he 
commended: “And there behold a right good Shephard, that will expose himself to the 
Wolves to save his Lambs.”127 
Eliot’s mention of ministers turning away distressed souls could be a reference to 
the post-war treatment of praying Indians by white ministers unwilling to accept the 
authenticity of Native Christian faith. Rev. William Hubbard, minister at Ipswich, framed 
his published account of King Philip’s War as a test for the mission; it was a test the 
mission failed since, according to him, the war revealed that Native Americans, praying 
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Indians included, possessed an “inbred Malice and Antipathy against the English 
Manners and Religion.”128 Breen says, “for Hubbard, blood was thicker than water – even 
baptismal water.”129 Cesarini notes that Hubbard emphasized failure of a supposed 
mission of “civility,” saying Indians must first become “humane” before they could truly 
become Christians.130 Hubbard suggested the ultimate reason the mission existed may 
have been to leave the Indians “without Excuse another Day” (i.e. judgment day).131 
Pulsipher recounts how the Rev. Edmund Browne, minister at Sudbury, was also 
persuaded by the war that Indians were “unworthy of the grace of the Gospel” (his 
words) and should no longer be sent missionaries. He wrote the magistrates in 1677 to 
argue for more restrictions on Native Americans.132 
 Eliot’s second point of instruction from Jesus’s experience of a kangaroo court 
with the high priests was that “Carnal Professors will insult and domineer over the Godly 
when they have power in their hand.” The point is that “professors” who insult and 
domineer over other professors do so because they, the domineering, are not actually 
Christian. This is a shocking reversal of the claim of Hubbard and other detractors of 
                                                
128 Cesarini, “What Has Become,” 500; Breen, Transgressing the Bounds, 166, citing William 
Hubbard, A Narrative of the Indian Wars in New England: from the first planting thereof in the year 1607 
to the year 1677…. (Worcester, MA, 1677), 1:120. 
129 Breen, Transgressing the Bounds, 166. 
130 Cesarini, “What Has Become,” 500-1. See also Salisbury, introduction to The Sovereignty and 
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131 Cesarini, “What Has Become,” 501, citing Hubbard, Narrative of the Indian Wars, 2:272. 
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Indian Christians. Praying Indians were popularly referred to in an insulting manner 
during the war as “preying Indians.”133 Eliot posited them as the preyed upon. 
Eliot’s third point of instruction was that, “Persecuting Professors will put the 
handsomest face they can upon the vilest actions.” Breen notes that the villain of 
Gookin’s account is the hero of Hubbard’s: Captain Samuel Mosely. She writes, “Yet 
Hubbard and other writers found in this colorful captain a fascinating subject whose 
exploits imparted a swashbuckling component to the war’s history and whose 
indiscriminating attitude toward the Indians helped to confirm the superiority of 
Englishness over ‘barbarism’.”134 Mosely was even cast by Hubbard as a Christ-figure.135 
Eliot’s point here seems an indictment of settler-centric war histories, captivity 
narratives, and biased rationales asserted during the war for hostility toward praying 
Indians.136 
Eliot’s fifth and seventh points of instruction here are complementary: “Guilty 
conciences love Secresy, and to act behind the curtain”; and, “Truth is always serene, 
open, seeks no corners to hide it self.” On one hand there is what the twenty-first century 
calls “spin” (putting on the “handsomest face”), a phenomenon in which the spinmeister 
                                                
133 Cesarini notes Nathaniel Saltonstall’s attribution of the origin of the term to Hezekiah Usher in 
Saltonstall’s Present State of New England with Respect to the Indian War (1675). Cesarini, “What Has 
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can ironically find him- or herself as deceived and captivated as others by the façade. On 
the other hand there is the effort to totally conceal what one knows to be worthy of 
blame. Eliot indicts both modes of concealing one’s true guiltiness. His commendation of 
truth as “serene” is an implicit indictment of those irrational persons who are incited to 
rage by it. 
Eliot’s eighth point of instruction (“When Rulers are wicked, such as are under 
them will be violent.”) would have sounded familiar to praying Indians who had 
separated themselves from non-Christian sachems to join praying towns. A firm belief in 
the influence of rulers had compelled Eliot to pursue the conversion of sachems. Such a 
belief was part of the ideological and practical motivation for praying towns. 
Besides churchmen as persecutors of the godly, and carnal professors who 
domineer over the truly godly, “carnal politicians” were also subjected to Eliot’s critique 
in The Harmony. Herod is the quintessential example of such. Herod’s “deep and 
cunningly contrived Stratagem” to have the Christ-child put to death was portrayed by 
Eliot as foolishly opposed to God’s plan. Herod’s cruel design is easily thwarted by 
God’s providential turning of events. Herod is also thwarted at times by God’s sovereign 
prevention of him from noticing “means and opportunities” to have Jesus killed. It is the 
propensity of such carnal politicians, according to Eliot, to “rest and confide in” their 
own cunning. 137 Additionally, “Carnal Politicians have seldome patience to bear such 
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disappointments” when their plans fail. The “horrible rage” of this disappointed “Tyrant” 
was no surprise to Eliot who noted his readers may also “well conceive” such a thing.138  
Eliot critiqued the abusive behavior of masters of servants as well as of that of 
inadequate clergymen, nominal Christians, and carnal politicians. His theology of 
servanthood is treated later in this chapter. Yet here it seems fitting to note his implicit 
condemnation of “masters, rulers, and such as made them [i.e. slaves/servants] slaves.” 
O what a comfort is this to poor slaves and Servants that believe in Jesus Christ! 
that Jesus Christ himself the Lord of glory, took the form of a Servant for their 
sakes. Jesus Christ hath set Heaven gates open for poor bond slaves, and Servants 
to enter in by believing. And at the great day we shall see many bond slaves, 
Servants, and underlings; men and women, sit down with Abraham, Isaac, and 
Jacob in the heavenly kingdome, but their Masters, Rulers, and such as made 
them slaves, cast out into outer darkness.139 
 
Eliot clearly intended a readership at least partly comprised of “bond slaves, Servants, 
and underlings.” He condemned the servile station of at least some who have been 
“made” slaves. He not only encouraged such readers with the notion that their social 
status was no impediment to their entering Heaven’s gates, but he also pointed them to a 
great eschatological reversal of fortunes in which to hope. He assumed the lack of 
genuine Christian faith on the part of masters and rulers. He implied their unregenerate 
spiritual condition had yielded unjust and damnable practices. As he stated in his letter 
accompanying Gookin’s Doings and Sufferings, these “contrivances and actings” will 
eventually be “opened before the seeing eye of a glorious Judge” on the day of judgment. 
The wicked may prosper for a time, but they will be cut down in the end, he intimated. 
                                                
138 Eliot, Harmony of the Gospels, 14-15. 
139 Ibid., 46. 
	   
378 
No Human Help Possible but Preserved by God 
Whereas Eliot attributed the wickedness of a given populace, in part, to the precedent and 
influence of its governing rulers, he also noted the difficulty of rulers to quell such 
popular hostility once it is stirred up. In The Harmony’s section on “the “sufferings of 
Jesus Christ under Pontius Pilate,” Eliot drew the following conclusion: “…we see that 
no humane policy can quench the rage of the wicked against innocent Jesus Christ, and 
his innocent servants.”140 Again, Eliot’s authorial movement from gospel narrative and 
biblical commentary to contemporary application for Christian readers is obvious. This 
move reflects Eliot’s pastoral and prophetic agenda to affirm the innocence of his readers, 
those who, like Christ, suffered the “rage of the wicked.”  
Eliot’s contention that human policies are powerless to “quench rage” reflects 
twin themes evinced in both The Harmony and Gookin’s Doings and Sufferings: the 
irrationality of mob rage and the sovereign turning of all events by God, even horrible 
ones, for God’s good purposes. The pastoral and didactic point of this is that readers 
ought not ultimately hope in human agency to deliver them from trouble but instead look 
to God for preservation and potential deliverance, perhaps through the means of human 
policies or actions. 
In a rare use of Latin, Eliot quoted a “Latine Proverb” to prove his point that 
Pilate’s “perversion of justice to please the people” was so far out of Roman character 
that it must have been the result of God’s sovereign, overriding, and purposeful ordering 
of the crucifixion of Jesus. Fiat justitia ruat caelum (“Let justice be done though the 
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heavens fall”).141 Eliot also asserted that because Pilate so surprisingly failed to have the 
innocent Jesus released, “Jesus Christ and his poor Servants may see what we are to 
expect from the hands of Man.”142 So, Eliot posited Pilate’s washing of his hands as both 
atypical for a Roman juror while paradigmatic for unreliable, unbelieving authorities in 
general. Christians ought not trust unbelieving rulers, or at least not be surprised when 
those rulers fail to do the justice for Christians though it is in their power to do so. 
Neither Eliot nor Gookin found any contradiction in claiming the calamities of 
King Philip’s War were ultimately God’s doing(s) and should be accepted as such while 
also directing readers to notice in their respective narratives God’s occasional 
deliverances from calamity. Christian readers should anticipate, though not presume 
upon, God’s relief of what currently threatens or distresses them. Gookin and Eliot 
considered both of these dimensions of God’s providential ordering of things - namely, 
God as ultimate cause of them and the only hope for deliverance from them - to be 
encouraging points for the genuine believer. 
For example, Christ at times encountered crowds who wanted to stone him (Eliot 
cites John 8:59 and 10:31) or “cast him down the clift of the Rocks” (Eliot cites Luke 
4:28-30), but “God preserved him” from such people.143 Gookin argued in Doings and 
Sufferings that God preserved the praying Indians from the “enmity, jealously, and 
clamors of some people against them” by way of their internment on Deere Island, even 
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using as instruments the magistrates who decided to put them there.144 Gookin claimed 
the internment was meant by God to both preserve the praying Indians there and humble, 
or “better” them. He appealed to his own observations of their humility, longsuffering 
patience, and piety as evidence of their Christian character and faith. 
 
The Suffering of Poverty and a Low Obscure Condition 
The final seeming parallel in Eliot’s gospel harmony between the doings and sufferings 
of Jesus and the experience of praying Indians is the experience of poverty and what Eliot 
repeatedly called “a low obscure condition.” He treated separately as two different kinds 
of suffering and in consecutive demarcated sections of chapter nine, first poverty, and, 
second, a “low, obscure, despised condition in this World.” Yet these are related and 
similar phenomena.145 What Eliot said regarding poverty, a low obscure condition, and 
the condition of being what he called a “worm,” is one of the most striking features of the 
book considering his experience in cross-cultural ministry in a colonial context.  
At the end of the book’s seven page long sixth chapter on “The History of the 
holy life of Jesus Christ in the time of his child-hood,” Eliot noted: 
…all his glory was vailed from the worlds eye, by a poor, obscure low condition. 
Here might be great instruction both to children and parents, to all Believers, yea, 
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and to all the enemies and dispisers of Jesus Christ: But I will pass on in attending 
to the History of his holy life and bitter Sufferings.146 
 
Later in chapter nine, Eliot developed the theme that poverty and an obscure condition 
veiled the true identity and glory of Christ so that his holiness went unnoticed by persons 
who lacked humble faith in God. 
Although Eliot drew out parallels and points of instruction for readers from his 
survey of Jesus’s poverty and low condition, he also noted that Jesus’s suffering of 
poverty “was a thousand times, yea, above all comparison, more bitter then our poverty 
is…”147 Eliot noted the reason for this “more bitter” experience of suffering in general on 
Jesus’s part throughout the book. It is the primary theological rationale for the various 
kinds of suffering experienced by Jesus: 
…for his poverty had the sting of the curse in it, it was an effect of the wrath of 
God. And by his suffering thereof, unto the full satisfaction of divine justice: he 
took the sting of the curse out of our sufferings, and out of our poverty, and made 
them to be only medicinal to us. Our poverty and all our sufferings are upon many 
accounts sweet and easy, yea Jesus Commands us to rejoyce, and to be exceeding 
glad under them. The believing Jews took joyfully the spoyling of their goods, 
Heb. 10.34. But Jesus Christ his sufferings were all bitter, as respecting his 
humane nature, as being our Mediator and Surety.148 
 
Jesus underwent poverty, even “deep poverty,” said Eliot, for the “satisfaction of the 
vindictive justice of God for the sin of man, all sinless punishment which sin had 
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deserved, and justly brought upon man, this Jesus Christ suffered, of which punishment 
poverty is a chief part.”149 
Eliot claimed that it is no sin to be poor. He deduced this from observing that the 
sinless Jesus was poor. However, poverty is a result of sin, if not the direct result of one’s 
own sin, than that of others. Eliot said that “sin hath brought poverty upon man, as the 
desert of our sin…”150 So, sin in general deserves the punishment of poverty, and poverty 
is a punishment on persons for their sin whether that sin directly produced the poverty or 
not. Eliot clearly deemed poverty to be the normative experience for the majority of true 
Christians. Before citing and quoting 1 Corinthians 1:26-29 as a text to prove this, he 
claimed: “…it is Gods designe and purpose, that the state of his Church and Saints in this 
world should be poor, the most part of them, and therefore he hath prepared poverty for 
them by taking the curse out of it.”151 This seems a post-war change in perspective. In The 
Logick Primer (1672), Eliot had cited the same text but interpreted it to mean, “some 
believers are poor in this world.”152 
Eliot opened this section on Jesus’s poverty by citing and quoting Matthew 8:20 
and Luke 2:7 one after the other.“[T]he Foxes have holes, and the Fowls of the Air have 
nests, but the Son of man hath not where to lay is head… she brought forth her first born 
Son, and wrapped him in swaddling Clouts, and laid him in a manger, because there was 
                                                
149 Eliot, Harmony of the Gospels, 38. 
150 Ibid., 36. 
151 Ibid., 38-39. 
152 Eliot, The Logick Primer, D4f. 
	   
383 
no room for them in the Inn.” Eliot commented, “He was the Son of a Carpenter…yet had 
not the means or opportunity to raise any worldly estate, nor to build for himself an 
house, nor any shelter where to lay his head.”153 Eliot then quoted in typological fashion 
Isaiah 33:2 as well as Psalms 40:17 (claiming from verses 6-8 that this refers to Christ); 
70:5; 69:29; and 109:22 as texts proving that Jesus was poor, “needy,” and “sorrowful.” 
Eliot then explained seven distinct ways that poverty is an “affliction.”  
Eliot’s description of the first affliction of poverty is significant for a recovery of 
his understanding of cultural differences and for an assessment of his “civilizing” agenda. 
His theological anthropology is evident in this description and intersects with what he 
said about poverty and wealth as well as about the devil and its supposed schemes. Eliot 
claimed two times in the course of three consecutive paragraphs that poverty “cutteth us 
off” and “depriveth us” of much human “dominion over the Creatures of God.” 
The second time that Eliot stated this first affliction of poverty, though, he 
emphasized not the loss of dominion itself but the loss of “those creatures of God over 
which we are to have dominion in this low world, for our comfort and use.”154 He offered 
two almost parallel explanations of this on page 36: 
Adam was made Lord over Gods Creatures, in this low world he had dominion 
over them, but sin hath stripped us in a great measure of our dominion. God will 
permit us to have a little, a few of his creatures to rule over and employ. Though 
some dominion over, and use of the creatures God doth allow to every one, even 
to the poorest Lazarus, viz. the Earth to tread and ly upon, the Air to breath in, and 
some food to live upon, though this is a grant of free mercy, for sin hath deserved 
we should be stripped of all good. 
 
                                                
153 Eliot, Harmony of the Gospels, 35. 
154 Ibid., 36. 
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After a brief paragraph on Jesus’s poverty, Eliot argued again: 
 
God made man Lord over the works of his hand, gave him wisdome to use and 
improve them to the glory and service of God, and for his own honour and 
comfort. but sin hath stripped us of this our dominion; we have forfeited and lost 
all, see a bereaved condition described, Psal. 89.38, to 46… alas, how poor hath 
sin left man! Adam suffered the greatest loss & downfall that ever man suffered! 
poor Adam! he lost the Lordship of the whole world, both from his own 
possession, and his Childrens after him. Only God did of his meer bounty and 
goodness restore unto him a little under the government of Christ, so much as 
might serve his turn in a poor manner, to pass through the pilgrimage of man in 
this world. By this fall of Adam, and loss of his dominion, the Devil hath got it in 
a great measure by the permission of our Lord, Into his hand, and all his study and 
care, is to bring all dominion, riches, and worldly honour into the hands of the 
wicked and ungodly world; who will be real and vigorous promoters of his affairs 
and Kingdome. 
 
In the paragraph between these two parallel ones Eliot claimed there are vices that 
“attend” poverty though he did not name them. He said that poverty tempts and exposes 
the poor to certain sins, but “Jesus Christ touched none of them.” Conversely, “[t]here be 
also many virtues that attend and shine in poverty, these virtues did Jesus shine in, there 
is sanctified poverty and that Christ suffered, there is also unsanctified poverty, and that 
Jesus Christ touched not…”155 
Eliot made no simplistic correlation of godliness with financial gain or economic 
stability with God’s blessing. The devil is bringing wealth into the hands of wicked 
persons for the promotion of its designs, he said. A human can exercise “dominion” over 
earthly resources for God’s ends or the ends of another ruler. Nor is this a simplistic 
correlation of poverty with either ungodliness or with the lack of adequate development 
as a Christian “disciple.” Poverty provides a context in which certain Christian virtues 
                                                
155 Eliot, Harmony of the Gospels, 36. 
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can “shine.” Eliot made clear that Jesus took the shame out of poverty for genuine 
Christians who are concerned about promoting his kingdom rather than the devil’s. 
However, the first affliction of poverty is that it deprives persons of resources they might 
make good use of in that endeavor. 
The second affliction of poverty Eliot explained is that the poor person has little 
food, clothing, shelter, and no beast to ride upon “or to bear burthens for him.” Because 
Jesus was such a man, “only believers had faith to behold him that was behind this 
Curtain of poverty.” 156 This is the third affliction of poverty. The poor are taken for 
granted and what they have to offer society is not regarded: “the poor are neglected, 
disregarded, yea, though they be wise, beneficent, and do eminent good works, poverty 
so darkens them, that they are forgotten and not regarded, Eccl. 9.14,15,16…the poor 
man’s wisdome is despised, and his words not heard.”157 Though Jesus “was employed in 
the great work of our Salvation,” said Eliot, there has been no one more neglected than 
him (citing Isaiah 53:3 and 1 Samuel 18:23). This is reminiscent of Gookin’s dual themes 
in Doings and Sufferings of both praying Indian serviceableness to the New English 
during the war and their tragic, oft-repeated yet God-ordained rejection by colonists. 
The fourth affliction of poverty is that “if the poor do never so little anger, vex, or 
stand in the light of the proud, carnal world, they [the proud and carnal] will despise and 
curse them [i.e. the poor whom they consider to be in their way], Joh.7.48,49.” Eliot cited 
and stated a synthesis of John 9:28 and 9:34 to demonstrate this in the life of Jesus, “they 
                                                
156 Eliot, Harmony of the Gospels, 36-37. 
157 Ibid., 37 (italics original). 
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reviled him, they said, thou wert altogether born in sin, and doest thou teach us! and they 
cast him out.” He then cited and quoted three verses from the book of Proverbs. 
Prov. 14.20. the poor is hated even of his own neighbor, but the rich hath 
many friends, Prov. 19.4. wealth maketh many friends, but the poor is 
separated from his neighbor, Prov. 19.7. all the brethren of the poor do 
hate him, how much more do his friends go far from him; he pursueth 
them with words, yet they are wanting to him. 
 
Eliot concluded this fourth point with another verse from the fourth gospel, adding it as a 
Christological illustration and fulfillment of these proverbs: “Thus it was with Jesus 
Christ, Joh, 7.5. for neither did his brethren believe in him.”158  
The praying Indian reader of The Harmony might have read an implied parallel 
here and regarded his or her own “brethren,” i.e. those not “believing” in Christ, to be 
either unconverted members of the same tribe or supposedly Christian New English 
persons not accepting of praying Indians. What Eliot said about poor persons vexing 
proud and “carnal” persons by getting in the way of their ambition(s) would certainly 
have applied to the colonial situation in which New English desire for more land, even 
that set aside for praying Indians, fueled hostility and conflict. 
The fifth affliction of poverty follows the third and fourth afflictions in logical 
progression. The poor are disregarded, except when they are irritating obstacles to the 
designs of others; then, because they are poor, others “think that God despiseth them, as 
they themselves do.” Eliot again referred to how this was born out in the “holy history” 
of Jesus while moving fluidly from that narrative to stating general maxims: 
                                                
158 Eliot, Harmony of the Gospels, 37 (italics original). 
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Thus they dealt by Jesus Christ, Isai. 53.4. we did esteem him stricken, smitten of 
God and afflicted, Jer. 5.4. poor and foolish, poverty renders a man destitute, 
forlorn & despicable, poverty layeth a man by like a broken potsheard good for 
nothing, Prov. 10.15. the destruction of the poor is his poverty.159 
 
Poverty renders a people despicable. While Mary Rowlandson had other reasons for 
hating Native Americans, her disdainful correlation of race with religion seems to have 
also derived from her experience of Indian poverty while held captive by them. She 
referred to any and all Indians as “heathen” and “barbarian.”160  
The sixth affliction of poverty seems to be yet another logical progression from 
the fifth. Note Eliot’s selection of Psalm 10:14 and, especially, Amos 2:6. The poor who 
are “tread upon” by “every one” else include both the fatherless and the “righteous” 
person sold into slavery. 
…every one will be bold to afflict, wrong, tread upon the poor man, Psal. 
10.2,8,6,14. the wicked in his pride doth persecute the poor, his eyes are fiercely 
set against the poor, he catcheth the poor when he draweth him into his net, men 
are bold to injure the poor, because they know they are not able to revenge 
themselves, and they think no body else will, they think not of God that he hath 
taken the protection of the poor, and that he will behold their mischief, and spight, 
Psal. 10.14. thou hast seen it, for thou beholdest mischief and spight to requite it, 
with thy hand, the poor committeth himself to thee, thou are the helper of the 
Fatherless, Am. 2.6, Thus saith the Lord, for three Transgressions of Israel and 
for four I will not turn away the punishment thereof, because they sold the 
righteous for silver, and he poor for a pair of shoes, thus they dealt with Jesus 
Christ, and mostly hath the Lord visited the Jews for such injuries done unto our 
Lord Jesus.161 
 
Eliot assumed national covenants when he referred to God’s “visitation” of the Jews in 
return for injuring Jesus. This assertion may have been an implicit retrospective 
                                                
159 Eliot, Harmony of the Gospels, 37 (italics original). 
160 Rowlandson, Sovereignty and Goodness of God, 94, 98, 107-8, 110. 
161 Eliot, Harmony of the Gospels, 37-38. 
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theological interpretation of King Philip’s War as God’s rod on the New English. Perhaps 
Eliot intended this to be an implicit warning of impending divine action against the 
colony for its post-war treatment of praying Indians. Regardless, Eliot included a clear 
condemnation of selling “the righteous for silver.”162 
The important place in Eliot’s Congregationalist piety of doing good deeds for 
others and improving one’s own generation is evident in his explanation of the seventh 
and final affliction of poverty that he enumerated: 
The seventh affliction of poverty is, that it draws a vail or Curtain over all humane 
excellencies, it taketh away the matter and means whereby he may excell in the 
world among men, he cannot do any great and honourable works in his 
Generation, he hath not wherewith to do them, as rich men have, Isai 3.6,7. when 
a man shall take hold of his brother, of the house of his Father, saying, thou hast 
cloathing, be thou our Ruler, and let this ruine be under thine hand, in that day 
shall he swear saying, I will not be an healer, for in my house is neither bread nor 
clothing, make me not a Ruler of the people; What ever other virtues or wisdom 
he hath, if he want wealth, he is disabled, darkened, and laid aside from a capacity 
of doing any great service among his people. Thus it was with Jesus Christ, his 
poverty did disable him from carrying any breadth among men. Yet Jesus Christ 
by his divine power did many wonderful and miraculous good works…163 
 
Though the poor Christian in Eliot’s day lacked both material resources and miraculous 
power with which to do good works on a broad scale, he or she, like Jesus, could 
nonetheless “[have] joy in respect of the Father whose will he obeyed and fulfilled.” 
While the ideal situation for a Christian was to be able to do “great and honourable works 
in his Generation,” faithful obedience to God with whatever opportunities one had been 
                                                
162 For Eliot’s opposition to selling Indians into slavery after King Philip’s War, see esp. Lepore, 
The Name of War, 152-63. 
163 Eliot, Harmony of the Gospels, 38 (italics original). 
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given mattered more to Eliot than the mere acquisition of goods, the experience of a 
certain material culture, or the attainment of positions of influence. 
In fact, the poverty of Jesus was the design of God for the accomplishment of 
God’s purposes in the world. It was God’s “bait,” as it were, for all of Jesus’s enemies 
that they might be God’s unwitting instruments in the sacrifice of Jesus: 
Jesus Christ came into the world in this poor condition, to leave an advantage to 
Satan to tempt and prevail with the wicked Jews and Romans, to put him to death, 
for none of them feared to abuse such a poor man, Herod and his men of War 
despised him, the Emperour and other Rulers under him feared him not but easily 
condescended and conspired to put him to cruel sufferings and death; he was so 
darkened by the cloud of poverty, that he had no thoughts that he was the Lord of 
glory, 1 Cor. 2.8. which none of the Princes of this world knew, for had they 
known it, they would not have crucified the Lord of glory.164 
 
Though Jesus was poor, by his atoning death he “did the greatest good to man that ever 
was done.”165 When Eliot at times referred to Indians as “poor” he was denoting their 
relative lack of material goods and, perhaps, also alluding to their corresponding inability 
to accomplish the kind of “great deeds” that the New English aimed for by way of capital 
and influence. The term reflected his Congregationalist piety rather than supposed 
condescension based only on racial or cultural differences. 
Eliot began the second section of this chapter by citing and quoting Psalm 22:6, “I 
am a worm and no man, despised of the people…” He elaborated by adding, “…a no 
body, a nothing, a poor despicable thing.” Eliot made a Christological connection 
between this text and Philippians 2:6-7. He said it pleased Jesus Christ to “lay himself” in 
the condition of poverty, humble obscurity, and being “a worm.” 
                                                
164 Eliot, Harmony of the Gospels, 39. 
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He who was God humbled himself by his Incarnation, lower then Angels, though 
he had been born the greatest of men on Earth, yet he humbled himself to become 
a man, Phil. 2 6,7. he emptied himself to become a man, and laid himself among 
the lowermost rank and sort of men, which is Rhetorically expressed by a worm, 
what is lower then a worm among living creatures, such was Jesus Christ in the 
flesh, a no body among men, the lowest of no body, therefore the Text saith a 
worm & no man, one of no account.166 
 
Eliot was quick to point out that, “this Text sheweth of what esteem and account 
Jesus Christ was in the worlds eye only, he was not so accounted in Gods eye, nor in the 
Churches Eye.” Eliot noted that God (citing and quoting Matthew 12:18 and 3:17), angels 
(citing and quoting Luke 2:10-11), and “the Scriptures” (citing and quoting Isaiah 9:6-7) 
all recognized the lowly Jesus for the glorious person he actually was. In addition, the 
true people of God in Jesus’s day were able to recognize him rather than wrongly despise 
him: “This glorious person is the low worm we are speaking of, see also what account he 
is in the Eye of the Church.” Here Eliot stated a repeated theme of the book, by citing and 
quoting from John 1:14, that the true church, unlike all other persons, “beheld his glory, 
the glory of the only begotten of the Father.”167 
On the third and final full page treating this topic Eliot explicitly drew the parallel 
between Jesus’s condition as a “worm” among men and the status of Christians as such. It 
was part of a five-point answer to the question of why Jesus would take upon himself 
such a low condition. Eliot noted that Christ “sanctified” such a state, “[s]eeing that it 
was the purpose of God to carry the Church in this world through such a low condition, 1 
                                                
166 Readers of The Harmony familiar with the second chapter of Philippians would recall that in 
that passage the apostle Paul drew out the hortatory application that Christians should follow Jesus’s 
example by prioritizing the wellbeing of others over their own personal interests. They should do nothing 
from a sense of rivalry with others. 
 
167 Eliot, Harmony of the Gospels, 40; see also pp. 33, 93. 
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Cor. 1.26,27,28.”168 Also, Jesus’s experience showed that a low obscure condition, or 
being a “worm,” is a “sinless affliction.” Christians who suffer this affliction can rest in 
the “most tender care [of Jesus] over all his poor worms.” Eliot said that being considered 
a worm by others does not necessarily mean one is displeasing to God. 
According to Eliot, the most significant reason for Jesus being a worm and 
sanctifying that condition is that Jesus intends to carry many of his followers through the 
world in such a low estate. This preservation and even “advancement” at times of God’s 
worms will be occasion for God’s wisdom and providence to be celebrated by those who 
recognize it with the eyes of faith. In addition, Jesus also “set a pattern of exercising 
suffering graces, which must be in this militant world or not at all, for there will be no 
occasion in heaven for the use of suffering grace, when all tears shall be wiped way from 
our eyes.”169 For Eliot, being in the condition of a “worm” is an opportunity for 
Christians to experience the grace of God in a particular way not otherwise possible.  
In the bulk of this section Eliot answered two questions he rhetorically posed: 
“What renders a man to be a no body, a nothing, a worm?” and “Wherein, or in what 
respects was Jesus Christ like unto a worm, for so he describeth himself?” Eliot’s answer 
to the first question has five parts or “cases.” The first four cases did not apply to Jesus’s 
                                                
168 Eliot, Harmony of the Gospels, 42. Eliot cautioned readers to realize that while most of the 
church will experience this condition, not all Christians will since the text cited (1 Cor. 1:26-8) implies 
such. He also clarifies, “for in the latter days Jesus Christ will more plentifully pour out prosperity grace, 
which though if hath been more rarely dispenced hitherunto, yet it seemeth to me, that it shall be otherwise 
in the glorious times of the Church in this world as may be gathered out of the Prophesies of Isaiah from 
the sixty Chapter and so forward: and from many other Scriptures.” 
169 Ibid., 42 (italics original). The italicized phrase is a quotation of Revelation 21:4. See also ibid., 
41 for a reference to God preserving Jesus the “worm” from those who would have killed him before God’s 
time for it. 
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experience: he was not “of low parts and gifts, a simple, sorry, foolish creature”; nor was 
he “a man unfit for any action or service in his generation”; nor was he “deboshed and 
defiled with gross sins”; nor “of an ill disposition, proud, covetousness, selfish, 
passionate, censorious, contentious, and such like.” Each of these cases has more to do 
with a person’s intellectual abilities, moral character, and even demeanor than with 
material poverty per se. There are no benchmarks of material culture or “civilization” 
noted by which a person obtaining them would have finally become a “some body.” 
The fifth part of the answer is the only one of them that, according to Eliot, fits 
the life of Jesus: “When men are poor in the world, this makes them low and despicable 
in the worlds Eye.” Because Jesus was a worm by material but not moral standards, he 
was, per Eliot, considered a worm by those in the reverse, and worse, situation. 
Eliot gave a seven-part answer to the second question: “In what respects was 
Jesus like a worm?” Before explaining each part, Eliot presented them in a two column 
list or simple chart. It is the only such chart in the book. The chart is offset from the 
previous and following paragraphs by double-line spacing. Curled brackets, also unusual 
for the book, point leftward and draw attention to each column. Eliot wrote, “a worm is… 
1. Despicable, 2. Useless, 3. None feareth it, 4. None cares to defend it, 5. Every one is 
bold to tread on it, 6. They will be easily induced to destroy it, and 7. None fears revenge 
for destroying it.”170  
Would not such a chart or list from the pen of the Apostle to the Indians just two 
years after the conclusion of King Philip’s War have evoked thoughts of the praying 
                                                
170 Eliot, Harmony of the Gospels, 41. 
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Indian experience, at least in the minds of those who were sympathetic to praying Indians 
and Eliot’s ministry to them? Eliot took a little less than a full page to explain these seven 
respects of Jesus’s worm-likeness. They are reminiscent of the praying Indian experience 
of suffering a “very sharp rod”: 
1. Jesus Christ his poverty did so vaile his glory, that in all these and such 
like respects he was like a worm, which cloud of obscurity was no small 
part of his humiliation, and suffering for our sin, he was despicable, Psal. 
22.5. despised of the people, Psal. 119.141. I am small and despised, 
Eccles. 4.16 the poor mans wisdome is despised, Isai, 53.5, despised, 
rejected of men, but God did dearly accept him, Math. 3,17, and 12.18. 
 
2. He was rendered hereby in the worlds eyes useless, they were 
exceeding populous, and where it is so, the poor worms are rather a 
burthen then of any use to their Generation, though they be godly and 
wise, Joh. 7.49, the poor people are cursed, Act. 4,11. the stone set at 
nought, by the builders. but God made him the head of the Corner, and 
desireable to redeem, preserve and govern the world, and especially the 
Church, 
 
3. None is afraid of a worm, it cannot hurt us, so none feared Jesus Christ, 
Herod and his men of war set him at nought; though there was the greatest 
cause in the world for Herod and his men of war to have feared the Lion of 
the Tribe of Judah, Rev. 5.5. and to kiss the Son, lest he be angry, Psal. 
2.12. and tremble at the wrath of the Lamb, Rev. 6.1; 16,17. and the Kings 
of the Earth, and the great men, and the rich men, and the chief Captains, 
and the mighty men, and the bond man, and every free man hid themselves 
in the Dens and in the Rocks of the mountains, and said to the Rocks and 
mountains fall on us, and hide us from the face of him, that sitteth on the 
throne, and from the wrath of the Lamb, for the great day of his wrath is 
come, and who shall be able to stand. 
 
4. None careth to defend such a poor useless creature as a worm is, so no 
body cared to defend Jesus Christ, and his cause. Once Nicodemus spake a 
good word for Jesus Christ, which had a present good effect, but he was 
quipped for it, Joh. 7,50.51,52,53. Jesus Christ complained, Psal. 22,11. 
there is noe to help, but God taketh care of this poor worm, Isai. 40.14. 
fear not thou worm Jacob. 
 
5. Any one is bold to tread upon a worm to hurt and injure it, so were the 
people bold to speak and do against Jesus Christ, sometimes to stone him, 
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Joh. 8.59. and 10.31. sometime to cast him down the clift of the Rocks, 
Luk 4.28,29,30. but God preserved him from them. 
 
6. Every one is easily influenced & perswaded to destroy a worm. So were 
the people, who a few dayes before had cried Hosanna to the Son of 
David, easily perswaded by the Priest, Scribes and Pharisees to cry, 
crucifie him, and give us Barabbas. 
 
7. They fear no body to take vengeance for wrong done to a worm, so 
were the Jews fearless of any vengeance to be inflicted upon them for the 
wrong and injury done unto Jesus Christ, which made them bold to expose 
themselves and their posterity unto any such vengeance, saying, his blood 
be upon us, and upon our Children. And never was blood more sharply 
revenged, and a curse more severely executed, for they have been under 
that curse near seventeen hundred years, and they are still under it to this 
day.171 
 
Eliot’s commentary in the second point above could apply to the colonial 
situation. When “the world” of the New English is “exceeding populous,” the “poor 
worms” (note his use of the plural) are considered to be a burden rather than of any use to 
the majority. Eliot, like Nicodemus, knew the “quipping” for speaking a “good word” on 
behalf of a worm.  
When later in the book Eliot described the verbal reproaches that were an aspect 
of Jesus’s suffering, he again turned to Psalm 22:6-8. He then also cited Psalm 35:11-17 
and 21, writing: 
…false witness did rise up, and laid to my charge things that I knew not, they 
rewarded me evil for good to the spoyling of my Soul, But as for me, when they 
were sick, my clothing was sackcloth: I humbled my Soul with fasting, and my 
prayer returned into mine own bosome. I behaved my self as though he had been 
my friend, or brother: I bowed down heavily as one that mourneth for his mother. 
But in mine Adversity they rejoiced, and gathered themselves together; yea, the 
abjects gathered themselves together against me, and I knew it not, they did tear 
me, and ceased not. With hypocritical mockers in Feasts; they gnashed upon me 
                                                
171 Eliot, Harmony of the Gospels, 41 (italics original). I have added spaces between paragraphs. 
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with their Teeth. LORD, how long will though look on? Rescue my Soul from their 
destruction, my darling from the Lions. Yea, they opened their mouth wide against 
me, and said, Aha, aha, our eyes have seen it. 
 
Gookin supplied evidence in Doings and Sufferings that at least one praying Indian 
teacher made pastoral application of Psalm 35 to the situation of some praying Indians 
during the war. Gookin wrote that at one point during the war an Indian teacher named 
Symon Beckom had “kept three [consecutive] Sabbaths in the woods” with some Indians 
who were in a “sad condition.” In Gookin’s account, Beckom “read and taught the people 
out of Psalm 35, the second Sabbath from Psalm 46, and third Sabbath out of Psalm 118.” 
Gookin noted that these three Psalms “were very suitable to encourage and support [the 
praying Indians]…”172 If a praying Indian teacher encouraged other Native Christians by 
applying Psalm 35 to their own experience(s), then Eliot might well have done so as well. 
Beckom may have even learned this from Eliot or one of Eliot’s mentees. 
 
Commentary on Justice, Injustice, and the Proper Working of Magistrates 
In The Harmony Eliot made a few generalized comments about justice, injustice, and the 
proper working of magistrates. These are telling comments considering the historical 
                                                
172 Gookin, Doings and Sufferings, 485. Andrews explains the respective theme of each of these 
psalms and asserts that the first two, Psalm 35 and Psalm 46, provided an interpretive reading of the 
problematic experience of war whereas the last one, Psalm 118, provided a vision of the future that 
included a renewed Native church and even a new Christian order of Native society (Native Apostles, 50-
1). Andrews notes that Psalm 46 includes, “God is our refuge and strength, a very present help in 
trouble…He maketh wars to cease unto the end of he earth; he breaketh the bow, and cutteth the spear in 
sunder…Be still, and know that I am God: I will be exalted among the heathen, I will be exalted in the 
earth. The Lord of hosts is with us; the God of Jacob is our refuge.” Andrews notes that Psalm 118 
includes, “It is better to trust in the Lord than to put confidence in man. It is better to trust in the Lord than 
to put confidence in princes.” He also notes that the psalm concludes with “The stone which the builders 
refused is become the head stone of the corner. This is the Lord’s doing; it is marvelous in our eyes.” 
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moment in which they were penned. They suggest a critical assessment of the war’s very 
propriety as well as of certain judicial sentences rendered against Indians after the war.173 
For example, Eliot drew a maxim from Peter’s armed defense of Jesus in the 
Garden of Gethsemane: “All men should be aware of rash drawing out of the Sword, it is 
a dangerous thing, and not to be done without great counsel and deliberation.”174 A bit 
later in the narrative, after recounting the Jewish council’s presentation of their case 
against Jesus to Pilate, Eliot said the following about Pilate’s refusal to condemn Jesus 
without questioning him himself: “But Pilate would not do so, a just judge must see the 
cause, before he condemn the person to die, a just judge will stand upon his own legs, & 
see by his own eyes.”175 
 
Theology of Servanthood 
Though “a servant is the lowest order of mankind,” Eliot told readers, Jesus sanctified the 
state of servanthood by his own holy experience of it. Servanthood was, “an eminent part 
or branch of the Humiliation and sufferings of Jesus Christ.”176 This meant the 
contemporary follower of Jesus must not expect to be exempted from the condition of 
                                                
173 The frequency of colonial court cases involving Indians grew following the war. Newell, 
“Indian Slavery,” 52. Newell attributes this to more contact between Indians and colonists as the English 
population grew and expanded the range of settled territory. Indians were charged with trespassing, 
destruction of property, and assault. She also notes that “increased access to alcohol contributed both to the 
loss of native assets and to drunken assaults and conflicts.” 
174 Eliot, Harmony of the Gospels, 73. Eliot had been persuaded by other ministers to publically 
recant in 1634 his earlier teaching that the General Court had had not right to make a treaty with the Pequot 
against the Narragansett apart from the vote and consent of the people. See Copplestone, John Eliot and the 
Indians, 26, citing Winthrop’s History of New England, 176-80, 204. 
175 Eliot, Harmony of the Gospels, 87. 
176 Ibid., 43. 
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servanthood per se. Appealing to 1 Corinthians 7:21-23, Eliot noted that the genuine 
believer had been “saved from” the experience of servanthood as an expression of divine 
retribution for sin.177 The wrath of God had been removed from the experience of 
servanthood for the Christian. In a little over three pages Eliot enumerated and explained 
five kinds of servants and their respective service. 
The first kind of servant Eliot noted is the “ingenious” servant, “who in love and 
beneficence doth voluntarily make himself a servant to others, that he might do them 
good.”178 Eliot continued, “The beneficent man is willing to be serviceable” (citing 1 Cor. 
9:19). In fact, “This is a commanded Gospel duty…” which is incumbent upon all 
Christians (citing Gal. 5:13). Followers of Jesus Christ must be “willing Servants of each 
other, in love, yes, we must be ready to do good to al, especially to the houshold of Faith” 
(alluding to Gal. 6:10).179 Jesus is the paradigmatic example: “Such a servant Jesus Christ 
made himself” (citing Luke 22:27). In fact, “Such a servant Jesus Christ is, and that in the 
most eminent way in the world; for he dyed for his Enemies to do them good.” Eliot cited 
and quoted Matthew 23:11-12 in noting that this ingenious service is an “honorable,” 
“noble,” and “generous” kind of service. 
The second kind of servant Eliot explained is the “Freeman” who is hired to work 
for another and receive wages in return. Both Jesus and Joseph, “the reputed Father of 
Jesus,” were hired servants. Jesus helped Joseph the carpenter: “Thus he would do, unless 
                                                
177 Eliot, Harmony of the Gospels, 45. 
178 Ibid., 43. 
179 Ibid. Here Eliot cites John 13:13-16 but conflates a summary of Jesus’s words in that passage 
with Gal. 6:10b. 
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Synagogue worship, or Temple worship called him away: in that case, both Father and 
Son would make use of their freedome, and also to wait upon the Lord in Family 
worship.”180 Eliot here prioritized a person’s experience of corporate worship with his or 
her congregation as well as in the home with one’s family over neglect of such gatherings 
for the sake of working more and earning more profit.181 
Eliot only briefly described the third kind of servant or service: “that [kind which] 
a Nation may be obliged in by Conquest.” He described the Jews as such to the Romans. 
“And in that case, though the children be free, yet Jesus Christ did voluntarily submit to 
pay the Tribute which they demanded, Mat. 17,26,27 and in this respect also Jesus Christ 
took the form of a Servant.”182  
The fourth kind of service Eliot noted is that of childhood and apprenticeship. 
Children are under “Tutors and Governours” (citing Galatians 4:1). Apprentices are 
“bound to their Masters to serve them for a set time to learn a Trade.” To combine the 
concepts of childhood and apprenticeship, Eliot cited and quoted Proverbs 22:6, “Train 
up a Child in the way he should goe, &c.”183 Eliot claimed that while the child Jesus was 
subject to his “godly Parents,” he never underwent an apprenticeship. Eliot asserted two 
                                                
180 Eliot, Harmony of the Gospels, 44. 
181 “The civil government protected the spiritual welfare of servants by commanding masters to 
catechize them. It also forbade work on the Sabbath, required all persons to attend church, and sometimes 
even held masters responsible for the attendance of their servants” (Morgan, The Puritan Family, 118). 
182 Eliot, Harmony of the Gospels, 44 (italics original). Eliot curiously borrowed from the account 
of Jesus being queried about the temple tax rather than from the accounts of him being questioned about 
rendering taxes to Caesar. Eliot seems to have done this in order to echo the concessive logic in Matthew 
17:26-27 about the freedom of kings’ children from taxation. The assumption is that the people of God are 
the children of God and therefore not obligated to pay any tax. Yet they are, indeed, to do so, as Jesus did, 
in order “not to give offense” to the conquering nation ruling over them in civil estate. 
183 Ibid. 
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reasons for this. First, the boy Jesus was a tutor and “Master” able to teach “Doctors” 
without the need for instruction himself. Second, because 
it was too far beneath the dignity of his blessed person, to be at the will and 
command of a frail man, which his godly Parents were considerate of, knowing 
his Divine offspring he was subject to them by his own voluntary obedience to the 
fifth command of God, but never needed to put forth any parental power of 
command over him.184 
 
Note a distinction made by Eliot. He said that an apprenticeship, “to be at the will and 
command of a frail man,” was below the dignity of Jesus; yet being voluntarily obedient 
to parents was not below Jesus’s dignity. In Eliot’s perspective, childhood apprenticeship 
to a non-relative was of a lower status than a child’s relation to his or her own parents. 
The fifth and final kind of service explained by Eliot is that of life long bond 
service. He explained it in one sentence before noting that Jesus did not submit himself to 
this kind of service either. “There is a bond Servant who is bound for all his life, as 
captives and Moors are.”185 This is Eliot’s only reference to “Moors,” or Muslims, in the 
book.186 Curiously, Eliot nowhere in this section explicitly mentioned Indians as an 
example of any of the kinds of servant he described.  
Before concluding this section Eliot asserted four reasons that Jesus would “stoop 
so low as to take the form of a Servant.”187 The second reason, to sanctify the state of 
service as something good for the Christian, is treated in the next section of this chapter 
                                                
184 Eliot, Harmony of the Gospels, 44. 
185 Ibid., 43. 
186 For a study of references to Islam and Muslims in early American literature, see Thomas S. 
Kidd, American Christians and Islam: Evangelical Culture and Muslims from the Colonial Period to the 
Age of Terrorism (Princeton, NJ: Princeton University Press, 2009). Kidd omits this reference by Eliot. 
187 Eliot, Harmony of the Gospels, 45. 
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titled, “Consolations to readers and applications.” The first reason is that Christ did so “to 
satisfie Divine justice in submitting himself to bear the punishment due to the sin of 
man.” The sanctified condition of servanthood for the Christian cannot be fully 
appreciated apart from knowledge of its cause and the unsanctified condition of it: 
Sin stripped man of his dignity, dominion, Lordship and Rule, and cast him into a 
state of servitude, the sting & curse of his punishment Christ suffered purely 
perfectly, and meritoriously, to the full satisfaction of divine justice, & thereby 
hath took out the sting & curse of servitude, he bore that in his own person, to 
bear it off, and heave it away from us. 
 
The third purpose for which Jesus took the form of a servant, according to Eliot, was to 
fulfill the “covenant of works.” Jesus performed perfect obedience to the “Law of God” 
and thereby merited due reward. 
And this merit of Jesus Christ is imputed to us that believe, by the covenant of 
grace. So that by taking the form of a servant Jesus Christ performed both active 
and passive obedience to God, the fruit whereof is made ours by the Gospel. Jesus 
Christ did fulfill all righteousness, Mat.3.15. wherof this is no small part, in his 
obedience to the fifth commandment.188 
 
Eliot’s fourth stated reason for Christ’s suffering of service is quoted here in full 
since it was clearly intended for readers who identified themselves as servants, among 
such in 1678 Massachusetts would be praying Indians. 
Jesus Christ took the form of a Servant, and did both suffer and do all the duty 
that belonged thereunto, to purchase Gospel freedome for us, that through faith in 
Jesus Christ we may be freed from the evil of servitude, and be made free 
Servants of God through Jesus Christ. But we must remember that Jesus Christ 
freeth us from the evil of servitude, not from the state of servitude, 1 Cor. 
7.21,22,23. art thou called, converted, being a servant, a bond Servant for life, 
care not about that, do the duty of thy place, it shall be but as medicine to thy 
                                                
188 For a brief explanation of the significant role a two-covenant system (i.e., the covenant of 
works and the covenant of grace) played in Puritan hermeneutics and theology, see Beeke and Jones, A 
Puritan Theology, 28-31.   
	   
401 
Soul, and though thou be a Servant to men, yet thou art a Freeman of Jesus Christ, 
and if Christ make you free, you are free indeed in a supereminent free estate, 
Onesimus was Philemons Servant, but he was being converted, a Freeman of 
Christ, ver. 16. 
 
O what a comfort is this to poor slaves and Servants that believe in Jesus Christ 
that Jesus Christ himself the Lord of glory, took the form of a Servant for their 
sakes. Jesus Christ hath set Heaven gates open for poor bond slaves, and Servants 
to enter in by believing. And at the great day we shall see many bond slaves, 
Servants, and underlings; men and women, sit down with Abraham, Isaac, and 
Jacob in the heavenly kingdome, but their Masters, Rulers, and such as made 
them slaves, cast out into outer darkness.189 
 
This is not a theological rationale for slavery or a justification of the abuse of 
servants by the more privileged classes. This section concludes with what is primarily a 
pastoral encouragement to those already subjected to servanthood. Those who are 
bondservants to men can be “freemen” of Jesus Christ nonetheless, asserted Eliot. Their 
souls are in a “supereminent free estate.” The italicized ending of the section is Eliot’s 
critique of many ungodly “masters and rulers” who, though they wield a temporary 
power over the children of God, will be judged eventually for their deeds of unbelief. 
These deeds may include making others to be slaves. 
 
Consolations to Readers and Pastoral Applications 
Besides certain aspects of the book’s title, the potential parallels I have posited, Eliot’s 
commentary on justice, and the theology of servanthood noted above, Eliot’s reoccurring 
consolations for sufferers and his various other kinds of pastoral applications for readers 
                                                
189 Eliot, Harmony of the Gospels, 45-46 (italics original). 
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of The Harmony suggest, as well, that he expected praying Indians to be at least one 
component of his audience. 
Eliot consoled readers by his occasional references to the fact that Jesus 
“sanctified” various kinds of suffering by his divine precedent and “holy” (i.e. sinless and 
undeserved) experience of them. Eliot claimed this explicitly when describing Jesus’s 
experiences of exile, servanthood, suffering reproaches though innocent, and being 
tempted to sin.190 While not using the term “sanctifie” in reference to temptations, his 
description here of what Jesus accomplished regarding them means the same thing: 
By his suffering of Temptations Jesus Christ hath taken away the sting and curse, 
and condemning power out of all our Temptations, so that they cannot mortally 
hurt us; because the Law is satisfied by the sufferings of Jesus Christ, it is the 
Law that gives strength to sin, to procure punishment, 1 Cor. 56.56. seeing then 
that the offence of the Law is removed by the sufferings of Jesus Christ, the 
mortal power of Temptations is taken away, Temptations they may sorely afflict, 
but they cannot kill and damn a Child of God.191 
 
In fact, in The Harmony’s ninth chapter, Eliot surveyed six general kinds of suffering that 
Jesus experienced.192 The theological point – and its pastoral import – of Jesus taking the 
sting and curse out of the experience of suffering lies at the heart of the meaning and 
purpose of the book. 
Eliot said that because of Jesus’s suffering, the Christian can acquiesce to various 
kinds of suffering as means of grace that God has designed for his or her benefit. Jesus 
                                                
190 Eliot, Harmony of the Gospels, 17, 42, 55, 63. 
191 Ibid., 63. 
192 The chapter is titled, “The History of some of the Sufferings of Jesus Christ which he lay under 
and indured through all the course of his Humane life in this world, many of them in this most quiet time of 
his life before he entered upon his publick Ministry” (ibid., 34-65). 
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made suffering to be “medicinal” or a “physick” for the Christian soul. Eliot noted this 
directly about poverty, for example: 
Moreover it is necessary to consider that the poverty of Jesus was a thousand 
times, yea, above all comparison, more bitter then our poverty is, for his poverty 
had the sting of the curse in it, it was an effect of the wrath of God. And by his 
suffering therefor, unto the full satisfaction of divine justice: he took the sting of 
the curse out of our sufferings, and out of our poverty, and made them to be only 
medicinal to us. Our poverty and all our sufferings are upon many accounts sweet 
and easy, yea Jesus Commands us to rejoyce, and be exceeding glad under 
them…193 
 
Eliot also claimed the medicinal nature of servanthood for Christians. 
Servanthood might even be a “gospel rod” that is wielded by God for the 
correction of his people, “especially in our youth”: 
because [Jesus] sanctified the state of Service for us, that it might be medicinal 
and wholesome for us, to humble us, sanctifie us, and do us good. The curse being 
removed, it is become a Gospel rod and a yoke which we have need of, especially 
in our youth, and Jesus Christ hath fitted it to do us good.194 
 
If one does not worry about being a servant but knows he or she is a “Freeman of Jesus 
Christ,” that Christian will experience servanthood “as medicine to [the] Soul.”195 
Eliot appealed to this concept again a bit later in the book in a section on “The 
Suffering of Jesus Christ under Reproaches.” The theme of Christ as an innocent sufferer 
is foregrounded here. As part of the fifth and final reason given for Christ’s suffering of 
unwarranted reproaches, Eliot proffered one of the most extended applications or pastoral 
exhortations in the book. He assumed his readers had shared such an affliction of unjust 
                                                
193 Eliot, Harmony of the Gospels, 39. 
194 Ibid., 45. 
195 Ibid., 46. 
	   
404 
suffering and were facing its present potentiality. He developed the medicine metaphor 
more fully here than elsewhere. He referred to the medicine being a “very sharp Physick” 
(note the parallel with “powerful” physic as well as with “very sharp rod”): 
Jesus Christ suffered reproaches to sanctifie them, that he by his love and wisdom 
may make them good medicines for his Church, his Elect, it is a very sharp 
Physick, but Jesus Christ by his experience knoweth how to qualifie and commix 
them with other Ingredients, and make them very wholesome and operative for 
the good of his Elect; it is a powerful Physick to purge away pride, to hide and 
subdue it, and to teach humility and meekness, which are very needful lessons for 
Gods people to learn in this our militant condition, Jesus Christ by his Example in 
bearing reproaches doth set us sundry needful lessons to learn. 
 
1. We must learn to keep a strict watch over our whole conversation, that we may 
give no just matter or occasion. We must cut off occasion from them that watch 
for it, if there be a cause for their reproach we loose the glory of our suffering, 1 
Pet. 2,20. for what glory is it, if when you be buffeted for your faults, ye take it 
patiently, you do well to take it patiently, and you may find inward comfort upon 
your humiliation, and outward pitty, but there is no Christian glory upon such 
deserved sufferings; they may sin in rigour, and we may do virtuously in 
exercising patience, but we loose the glory of such Sufferings, because they are 
just. 
 
2. This pattern of Christ his patient suffering reproaches doth minister a lesson of 
comfort to such as suffer unjustly, because your Innocent and holy conversation 
doth confute those false and unjust aspersions, so did Christ confute those that 
reproached him, his Innocency so shined, that even Pilate himself did acquit Jesus 
Christ from such aspersions as they cast upon him, and he saw plainly that it was 
his Adversaryes malice, and not his desert, Math.27.18. for he knew that it was 
for envy that they had delivered him; no wise man will believe such reproaches as 
the Innocency of the party doth sufficiently confute, without any words of 
Apology, Innocency itself speaks a consolation, and maketh the Arrows to fall & 
light on their own pate, Daniel is a famous Example of an innocent sufferer, Dan. 
6.5 Then said these men we shall not find any occasion against this Daniel, except 
we find it against him concerning the Law of his God, and he pleaded his 
innocency before the King, ver. 22 my God hath sent an Angel, and shut the 
Lyons mouths, that they have not hurt me, for as much as Innocency is found in 
me, before him, and also before thee O King I have done no hurt. Such was the 
pattern of Jesus Christ which he hath left us, as it is expressed in the Prophesy of 
David, Psal. 35.11,12. false witnesses did rise up, they laid to my charge things 
that I knew not, they rewarded me evil for good to the spoyling of my soul. Again, 
it is a matter of great consolation and holy joy to suffer any thing for the sake of 
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Jesus Christ, Act. 6.41. they departed from the presence of the Council, rejoicing 
that they were counted worthy to suffer shame for his Name, Luk. 6.22,23. 
Blessed are ye when men shall hate you, and when they shall separate you from 
their Company, and shall reproach you, and cast our your Name as evil for the 
Son of mans sake, rejoyce ye in that day, and leap for joy, for behold your reward 
is great in heaven, blessed are ye when men shall revile you and persecute you, 
and say all manner of evil against you falsly for my sake, rejoyce ye and be 
exceeding glad, for so persecuted they the Prophets which were before you, in this 
case it is good to say with David if this be to be vile, I will yet be more vile; grace 
is incensed, stirred up, & increased by such Tribulations and abuses, many graces 
are exercised and increased by such wrongs, Rom. 5.3,4,5. we glory in 
Tribulations, knowing that Tribulation worketh patience, and patience 
experience, and experience hope, and hope maketh not ashamed, because the love 
of God is shed abroad in our hearts by the Holy Ghost which is given to us. The 
tryal of our Faith is more pretious then gold, and when a believer is reproached, 
Faith will make him wash his hands in Innocency; when men fly upon us in their 
wrath, Faith will fly to Christ who hath taken way the sting of them, and will turn 
them to prayers; and God will make them wholsome Physick for us. Yea, Faith 
will make us to imitate our Lord Jesus, who forgave his Persecutors and prayed 
for them. And among many benefits that believers gain by suffering the wounds 
of evil tongues, this is a chief one, that he will learn to watch and govern his own 
tongue, finding by experience the mischief of evil tongues, he will beware of 
doing the like to others. he will teach his tongue to bless when they curse, he will 
beware of staining his Religion, by an unbridled tongue, Jam. 1:26. If any man 
seemeth to be Religious and bridleth not his tongue, that mans Religion is vain.196 
 
Again Eliot concluded a hortatory section with italicized Scripture or biblical 
commentary that would directly rebuke or call into question the supposed Christian 
identity of a “false professor” and abuser of God’s true people. Genuine believers are 
exhorted to learn not only from Jesus’s example and the instruction found in the New 
Testament, but also from the bad counter example of their persecutors. Even more than 
that, the reproaches, slander, and mocking of persecutors actually provide occasion for 
the improvement of genuine believers in their imitation of Christ’s humility and 
forbearance. Eliot here employed the metaphor of “physick” and medicinal help to 
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illustrate the work of Christ in the life of the genuine Christian as he did previously in 
Indian Dialogues and Baxter did even earlier in Call to the Unconverted. 
Eliot made two other pastoral applications for readers of The Harmony regarding 
the experience of suffering. These would have been generally relevant in the colonial 
situation of the 1670s and they seem especially well suited for the experience of praying 
Indians. They are an encouragement to prayerfulness and instruction in fighting 
temptations. 
 
Encouragement to prayerfulness 
Eliot encouraged the prayerfulness of his readers as early as the seventh page of the book 
during his narration of the “Wonderfull conception of Jesus Christ.” He posited Mary and 
Joseph as good examples of “godly hearts” that pray. 
Oh the distressed cryes, prayers, tears, & lamentations would their godly hearts be 
involved, drowned in! the distress was such, that no creature could help them out 
of it, nor give counsel and advice in the case, only they cry to God, Lord appear in 
the Mount. Now the Lord who useth to pity and relieve his children that cry unto 
him in their distress, relieved these his dear Children, as appeareth, Math. 
1.20,21…197 
 
Godly persons in distress call upon the Lord in prayer for relief, said Eliot. In fact, godly 
persons “drown” their hearts in prayers to God during situations in which there is no 
evident potential for human help. The Lord pities and relieves such children of his. 
Eliot framed Jesus’s experience of anguish in the Garden of Gethsemane as 
paradigmatic for the Christian. Jesus’s human nature was reluctant to suffer crucifixion. 
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Yet, the innocent and exemplary Jesus “turned the Innocent reluctancies of human nature 
into prayers unto his Father, who laid this load upon him, and [by praying] subdued, and 
suppressed them [i.e. “reluctancies”] with humble, holy submission to his [i.e. his 
Father’s] will…”198 Jesus even modeled prayer during his crucifixion, demonstrating by 
prayer a concern for his mother, his disciples, and even his enemies. These were concerns 
for others that surpassed his concern for himself. Jesus “doth pitty, pardon, and pray for” 
even his persecutors at such a time, noted Eliot.199 Eliot taught that the trying 
circumstances faced by Christians, especially the reproaches and wrath of critics, were 
prompts to prayer. He wrote: 
The trial of our Faith is more precious than gold, and when a believer is 
reproached, Faith will make him wash his hands in Innocency; when men fly 
upon us in their wrath, Faith will fly to Christ who hath taken way the sting of 
them, and will turn them to prayers; and God will make them wholesome Physick 
for us. Yea, Faith will make us to imitate our Lord Jesus, who forgave his 
Persecutors and prayed for them.200 
 
To pray during any experience of “soul agony” was, according to Eliot, a “great work.”201  
John the Baptist and Isaac were both “Children of prayer” whom God gave in 
response to their parents’ earnest request for children after years of being unable to 
conceive.202 Jesus as the Christian reader’s example was “abundant” in prayer.203 Eating 
                                                
198 Eliot, Harmony of the Gospels, 69. 
199 Ibid., 111-12. 
200 Ibid., 56. 
201 Ibid., 71. 
202 Ibid., 18. 
203 Ibid., 32. 
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provided an opportune time to thank God in prayer for the continual “sustenance” and 
“nourishment” provided by in God’s wisdom, power, mercy, and goodness.204 Eliot’s 
Congregationalist piety is reflected in this: “Fulness of Spirit doth usually attend the 
Saints when their meeting together is sanctified by holy conference and Prayer.”205 
 
 
Instruction in fighting temptations 
The Harmony’s section on the temptations of Jesus is one of the book’s longest, ranging 
from page 57 to page 65. For Eliot, fighting temptation was one of the primary purposes 
of the Lord’s Supper. Two particular aspects of this section seem most pertinent to the 
present consideration of The Harmony as literature reflective of Eliot’s experience in 
cross-cultural ministry. First, near the beginning of this section Eliot noted the value of 
temptations for preparing a person for church membership and even ministry: “… a stone 
hewed by the Axe and Hammer of Temptations, is fit to be built into a Gospel Church, 
and to injoy full Communion at the Lords Table, and voting in the Church, and one fitted 
and humbled by Temptations, is fit to undertake the Gospel Ministry in a Gospel 
Church.” He went on to say, “A right walking with God in Temptations, is an eminent 
practical point of Religion: it renders a man to be a true follower of Jesus Christ, and very 
acceptable unto him.”206  
                                                
204 Eliot, Harmony of the Gospels, 21. Cf. Eliot, Indian Dialogues, 131. 
205 Eliot, Harmony of the Gospels, 9. 
206 Ibid.,63. 
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Eliot also wrote, “…it is an experimental saying of holy men, that prayer, 
meditation and Temptation make a good Christian, a good Minister, a good Magistrate, it 
fitteth a soul for any service that the Lord shall call him unto.”207 Eliot considered 
temptation a rod that was wielded by God to humble the Christian, “purge” her of sin, 
and give her “more of God.” He wrote: 
Temptations are humbling providences, they are rods of correction and 
Instruction, that wean us from all kind of self confidence, or self seeking; they 
rectifie and purge us in our grounds and ends, in all our motions: and when a 
Christian is duly sanctified in his grounds and ends, he is a fitted instrument to 
glorify God in any service whatsoever. The less of man, the more of God.208 
 
Eliot’s decades long labor to equip a Native Christian ministry and establish Native 
churches, from this perspective, was actually aided and abetted by King Philip’s War. It 
supplied an “Axe and Hammer,” as well as a rod, by which the Christian faith and 
character of survivors had been chiseled and carved.209  
 Near the end of this section Eliot explained the Lord’s Supper as a means of 
strengthening Christian. He wrote: 
When we celebrate the death and sufferings of Jesus Christ in our Sacramental 
Communion with God, it doth revive our damped and discouraged Faith, it seals 
our inseperable union to Jesus Christ, inabling us to say what shall separate me? 
it doth also quicken, animate and encourage Faith to venture upon the greatest, 
most difficult and dangerous enterprize, when called thereunto; it enables the Soul 
to say, my life is not dear to me, so I may but finish the Lord’s work, unto which 
he hath called me, whatever Sufferings, sorrows, Tryals, Temptations I am 
thereby exposed unto.210 
                                                
207 Eliot, Harmony of the Gospels, 64.  
208 Ibid., 65. 
209 Praying Indians who had resisted the temptations presented them by the war were, perhaps, 
more fitted for church membership and lives that glorified God than colonists who had not maintained “a 
right walking with God in Temptations.” 
210 Ibid. 
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Eliot taught that the Lord’s Supper was a way of preparing oneself for great and difficult 
enterprises the Christian individual believed to be of more value than his or her own life. 
The second pertinent aspect of what Eliot taught in The Harmony regarding 
temptations is what he said about fear in particular. Fear is the “second sort of 
Temptations which Jesus Christ did conflict with, & conquer” in Eliot’s survey of four.211 
Fear “layeth Faith prostrate, and raiseth unbelief to use carnal wisdom and shifts to help 
our selves…”; it “stirreth up carnal confidence and presumption in a misapplyed promise, 
which is a very dangerous Temptation to a believer.” Fear is a “sad” temptation.212 
What Eliot said about the use of “misapplyed” promises when afraid may refer to 
certain colonists’ portrayal of Native Americans as Canaanites to be cleansed from the 
supposed “promised land” of New England.213 If Eliot assumed praying Indians were at 
least one component of his audience then addressing them as the community facing 
temptations in the wilderness was a reversal of the racist colonial use of that trope.214 
                                                
211 Eliot, Harmony of the Gospels, 59. 
212 Ibid., 33. While Eliot noted that Jesus “hath set us an heavenly pattern how we should conquer 
them [this sort of temptations, i.e. fears],” he also cited Matthew 10:26, 28, 31, and 33. These verses 
portray Jesus’s exhortation of his disciples to not fear their potential persecutors for the reason that these 
persons could only kill their bodies and not their souls. In addition to that fact, the disciples are worth more 
to God than the sparrows whose death God takes note of, Jesus said. Therefore, the disciples should still 
acknowledge Jesus and claim faith in him despite religious persecution, even the martyrdom that could 
result; whoever denies Jesus when tempted by fear in this situation to do so will be disowned by Jesus in 
the presence of “his Father who is in heaven.” 
 
213 According to Ames, one way of “tempting God” is to misuse the promises in Scripture by 
presuming upon God to do or give what is not actually promised. This “lays open” a person to the influence 
of the devil. More significantly, it tempts God to withdraw from that person (Marrow of Sacred Divinity, 
265-69, citing Ps. 95:7-9). 
214 For examples of the trope, see John Canup, Out of the Wilderness: The Emergence of an 
American Identity in Colonial New England (Middletown, CT: Wesleyan University Press, 1990). Bailey 
notes Cotton Mather’s use of it in Race and Redemption, 29, citing Mather, Magnalia Christi Americana: 
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Critique of Religious Declension  
Eliot wrote in the Roxbury church records on September 27, 1676, “it is the frequent 
complaint of many wise and godly that little reformation is to be seene of our cheife 
wrath provoking sins, as pride, covetousness, animositys, personal neglecte of 
gospelizing youth, and of gospelizing of the Indians &c. drinking houses multiplyed, not 
lessened, quakers openly tolerated.”215 Two years later in The Harmony Eliot criticized 
the desire of some English colonists for more land and more livestock, a desire that had 
induced them to move away from a communitarian existence in towns and the possibility 
of church fellowship. The Reforming Synod a year later would charge colonists with 
provoking the rod of God by way of the idolatrous coveting of land. The “Reverent 
Assembly” would even claim such “insatiable desire” led “many professors” of 
Christianity to “forsake Churches and Ordinances, and to live like Heathen, only that so 
they might have Elbow-room enough in the world. Farms and merchandising have been 
preferred before the things of God.”216 
Eliot lamented that children of such colonists living in “dark places, in the out-
skirts of the land, know little or nothing of Religion, of the service and worship of God.” 
He criticized “the practice of some in our dayes, who seldom bring forth their children to 
                                                                                                                                            
or, the Ecclesiastical History of New England; from Its First Planting, in the Year 1620, unto the Year of 
Our Lord 1698, vol. 1 (1853; repr., Edinburgh: Banner of Truth Trust, 1979), 51. 
215 “Rev. John Eliot’s Records,” 415. 
216 Mather, Necessity of Reformation, 7. Hambrick-Stowe notes that “factionalism based on 
geography became common” as those known as “outlivers” grew in number. “Land acquisition almost 
necessarily led to conflict.” Hambrick-Stowe considers outliving one reason for the widening gap between 
church membership and general population statistics by mid-century (Practice of Piety, 244-45). 
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the public worship of God.”217 He criticized parents who allowed their youth to loiter 
with other youth after church services rather than bring them home for a fuller Sabbath 
fellowship with their family. 
Too many of our youth will stay behind their parents, and will not goe home in 
their company: but what stay they about? for no good, but for sport and pleasure; 
and where stay they? sometimes in common places, sometimes in profane places, 
in taverns, or other places, where profane persons resort, where they may serve 
their pleasures and lusts, wherein they take more delight then in the service of 
God. 
 
Eliot also criticized the “frequent” practice, especially by the youth, of leaving a church 
service early, “slipp[ing] out” to “run home” before “the worship of God” has 
concluded.218 In contrast he asserted, “Godly youth will chiefly prize and rather chuse the 
desirable company of their good parents, as being according to the commandment of 
God, and the holy pattern that our Saviour Jesus Christ hath set us.”219  
In reference to perceived colonial failures to educate youth, Eliot wrote: 
Yet we have great cause, especially of late years to abase our selves before the 
Lord for our great neglects and remissness, in the performance of our purposes 
and vows to God in this particular; we doat upon our children, and do not endure 
that due Christian severity to be exercised in their Education; as the fallen Estate 
of mankind doth necessarily require and call for.220 
 
Part of this “doating” included the “false and pernicious principle, that many people and 
parents are tainted with, viz. that youth must be suffered awhile to take their swinge, and 
                                                
217 Eliot, Harmony of the Gospels, 26. 
218 Ibid. 
219 Ibid., 30. 
220 Ibid., 28. Gookin claimed one of the reasons for the war was God’s purpose to teach the “young 
generation” to put no confidence in “an arm of flesh” apart from God’s providential turning of affairs 
(Gookin, Doings and Sufferings, 438). 
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sowe their wild oates; to travail into the world, to follow the fashions, company, and 
manners of the times, hoping they will be wiser hereafter.” Eliot’s reminded readers that 
“God speaks fully to the contrary.” He reminded them of biblical admonitions to “chasten 
thy son while there is hope,” to not “spareth the rod,” and to “withold not correction from 
the child” (quoting Proverbs 19:18; 13:24; and 23:13-14).221 
Eliot also traced the cause of declension to the absence of “severity in education” 
for the youth of his day: 
Pagan Rome and Greece will, in some respects, concerning grave and severe 
Education of youth, rise up in judgement against our Reforming Churches, who 
are far more advantaged than they were to the performance of this great 
generation work. Yet are we much more failing therein, than they were, we do 
know that the long duration of their flourishing state, did spring and grow in this 
garden of severe Education of posterity of all sorts of youth, which blessing is 
founded and promised in the fifth Commandment. 
We do already plainly see, that the degeneracy and ruine of our reformed 
Churches springeth up, year cometh upon us like a raging flood, out of this 
neglected garden, the want of due and prudent severity in the education of our 
youth. We have all Scripture light strongly ingageing of us to this duty: I shall 
only intimate a few Scriptures… [citing and quoting from 2 Tim. 3:14-17; Eph. 
6:4; Deut. 6:6-7; Deut. 29:10-16; Neh. 10:28].222 
 
The blessing promised in the fifth commandment for those who honor their “fathers” and 
“mothers” is that “it may go well with [them] and [they] may live long in the land.”223 
Eliot applied this conditional promise to the experience of Christians in both the Roman 
                                                
221 Eliot, Harmony of the Gospels, 29. He also wrote, “The gentle rod of the mother, is a very soft 
and gentle thing, it will break neither bone nor skin: yet by the blessing of God with it, and upon the wise 
application of it; it would break the bond that bindeth up corruption in the heart” (citing Proverbs 22:15). 
222 Ibid., 28-29 (italics original). 
223 Exodus 20:12; Ephesians 6:1-3. 
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Empire and New England. In the former were “all sorts of youth” who were educated 
well so that the society flourished for a “long duration.”  
The ministers who comprised the Reforming Synod of 1679 lamented the fact that 
householders, masters, and “Parents especially” were “sinfully indulgent” toward 
children, not keeping them in “due subjection” or “good order as ought to be” (citing 
Exodus 20:10). The synod likened this indulgent sort of parenting unto that of the 
Indians. The synod not only posed Indian practice as something shamefully illustrative of 
this particular sin among settlers. It asserted as well a correspondence between 
“Christian” imitation of the Indians in this regard and the Lord’s affliction of the New 
English by means of Indians: “…we need not wonder if the Lord hath afflicted us by 
them [i.e. Indians]. Sometimes a Sin is discerned by the Instrument that Providence doth 
punish with.”224 There is no mention of any particular punishment, i.e. King Philip’s War. 
The only other reference to Indians in The Necessity of Reformation appears in the 
section criticizing “much Intemperance.”225 
The synod cast Indians in mere instrumental terms. It referred to their presence, 
practices, and the potential threat of them for the sake of admonishing the New English. 
By 1679 the popular image of the Native American had shifted from potential convert to 
                                                
224 Increase Mather, Necessity of Reformation, 5. 
225 “And not only English but Indians have been debauched, by those what call themselves 
Christians, who have put their bottles to them, and made them drunk also. This is a crying Sin, and the 
more aggravated in that the first Planters of this Colony did (as is in the Patent expressed) come into this 
Land with a design to convert the Heathen unto Christ, but if instead of that, they be taught Wickedness 
which before they were never guilty of, the Lord may well punish us by them.” Increase Mather, Necessity 
of Reformation, 5-6. 
	   
415 
“irredeemable savage.”226 Eliot, however, framed the promised blessing of dwelling long 
in the land as something not merely for white Christians but for all peoples who would be 
educated in the basic liberal arts and endeavor to draw near to God by the means of grace 
in Christ’s church after being equipped to do so. 
 
Conclusion 
Cotton Mather claimed in 1691 that Eliot had pursued “usefulness” to his dying 
day. After being succeeded by Nehemiah Walker as the pastor of the Roxbury Church 
and detecting a decline in his “gifts,” the nearly ninety-year-old Eliot considered he might 
nonetheless still be a benefit to “Negros.” According to Mather, Eliot “had long lamented 
it with a bleeding and burning passion, that the English used their Negro’s but as for 
Horses for their Oxen, and that so little care was taken about their precious and immortal 
Souls.” He “made a motion” to the New English “within two or three miles of him” that 
they could “send their Negros once a week unto him” for catechesis.  
Mather said that Eliot did not live “to make much progress in this Undertaking.” 
Yet it is significant that Eliot pleaded for the education and evangelization of all sorts of 
youth in New England: white, black, and Native American.227 The flourishing of society 
as a whole depended upon it, he believed. 
                                                
226 Andrews, Native Apostles, 56-7, citing Lepore, The Name of War, 173-90 and Wyss, Writing 
Indians, 30-51. 
227 On Eliot educating black children in his last decade of life, see Winslow, John Eliot, 184-85. 
Cotton Mather notes Eliot educated a few black adults as well as a blind New English boy (Life and Death, 
151). For an introduction to Eliot’s role in establishing the Roxbury Latin School, see Winslow, John Eliot, 
36-8. 
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Mather claimed that Eliot was critical of colonists who treated black African 
slaves as sub-human, hindered their evangelization and “instruction,” and would “confine 
[their] souls…to a destroying ignorance, meerly for fear of thereby losing the benefit of 
their Vassalage.” According to Mather, Eliot considered such so-called “Christian” 
colonists to actually have “the Heart of Devils in them.”228 This is not necessarily 
evidence that Eliot replaced concern for the Indians with concern for African slaves as 
Ola Winslow suggests.229 He probably served both in his latter years. It is evidence, 
though, that he was not averse to siding with and serving the despised sectors of society, 
especially as an elderly man after King Philip’s War.
                                                
228 Mather, Life and Death, 150-51. 
229 Winslow, John Eliot, 184-85. 
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CHAPTER 7 
 “THE MOST PECULIAR WORSHIP IN THE CHURCH”1: EVIDENCES OF 
CONGREGATIONALIST PIETY IN ELIOT’S POST-WAR PUBLICATIONS 
 
Introduction 
An elderly John Eliot lived another decade and a half following King Philip’s War. He 
had survived to see a third generation of colonists emerge into leadership. An 
expansionist sense of “American” identity had taken shape among the white population in 
general.2 Eliot, though, maintained a conciliar posture toward Native Americans that was 
characteristic of the founders’ generation and some ministerial colleagues but out of step 
with the majority of colonists in the 1670s and 80s.3 In 1649 Eliot had expected Indians 
to “flock unto the Gospel” for “externall beneficence and advancement, as well as 
spiritual grace and blessings” because, as he said, Christ himself was coming to them, by 
way of Congregationalist colonists, as “rich, potent, and above them in learning, riches, 
and power.”4 Yet the New English had become a “very sharp rod” unconcerned with the 
evangelization or social amelioration of the Native population. Their “potency” was now 
even more of a liability for the cross-cultural ministry of missionaries. 
                                                
1 Eliot, Harmony of the Gospels, 1. 
2 Cressy, Coming Over, 293-94; see also p. 212. 
3 Eliot was not the only minister with a prophetic critique of colonial trends at the time. According 
to Bremer, concerns of the clergy in 1684 after the Bay Colony charter was revoked included religious 
declension as well as “the quarrel over the Halfway Covenant, the inability of the government to deal 
effectively with growing numbers of Baptists and Quakers, the influx of immigrants motivated by a desire 
to partake of the region’s economic rather than religious opportunities, the greater availability of imported 
luxuries, and the introduction of new fashions” (Congregational Communion, 230). Catholic wares were 
being sold in shops in Boston (ibid., 230-31). In this context, ministers continued to believe their mission 
was supported by the international Reformed community (ibid., 231). 
4 Winslow, Glorious Progress, 154. 
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Gookin reported in Doings and Sufferings that during King Philip’s War colonial 
soldiers had seized from a Native American minister, among other things, a pewter cup, 
“which he was wont to use at the administration of the sacraments of the Lord’s Supper, 
being given him by Mr. Elliot for their use.”5 Also confiscated by the soldiers were two 
rugs, two brass kettles, and some dishes. This collection of wares represents the 
intersection of Eliot’s Congregationalist piety and cross-cultural ministry. All of the 
household items, firearms, farming implements, books, and even “holy writ” that Eliot 
played a part in supplying praying Indians were for the further end which that pewter cup 
represented and served. Communitarianism was to serve the goal of covenantal 
relationships for the sake of the ideal church estate and the nearness of Christ in the 
experience of the Lord’s Supper. 
The program of using praying towns as preserved spaces for cohabitation, 
community development, and the shared experience of Congregationalist piety had been 
largely taken away from Eliot and the praying Indians. Yet Eliot’s sense of 
instrumentality on behalf of Native Christians, that of being used by God to facilitate 
their own “getting near to God,” remained. He could supply proleptically the final stage 
of theological instruction before his death. He could work alone at his convenience on 
writing these books in the English language without Algonquin language helpers. He 
could then entrust these books to English reading Natives or missionaries for interpreting 
and sharing their content with other praying Indians in the manner and time they deemed 
appropriate.  
                                                
5 Gookin, Doings and Sufferings, 502. 
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The fact that Eliot composed books on the Lord’s Supper and baptism late in life 
reflects the importance of these topics to him. He probably wanted to put into print his 
convictions on the ordinances before it was too late for him to do so. His sense of 
religious declension among the colonial population and competition from other 
denominational agents likely also compelled him at that time to compose them and to do 
so in English. In The Harmony of the Gospels (1678) Eliot criticized both the neglect of 
church attendance by some colonists and poor parenting by church attenders.  
His book A Brief Answer to a Short Book Written by John Norcot Against Infant-
Baptisme (1679) was of course provoked by the presence of Baptists and their teaching. 
On the first page of A Brief Answer, Eliot claimed to write the book “for the sake of some 
of the flock of Jesus Christ, who are ready to be staggered in the point of Infant Baptism, 
by reading that Book [by Norcot].” Eliot wrote in a letter to Robert Boyle in 1681 that 
“Anabaptists” were instruments of “the Adversary,” i.e. Satan, to “poyson o’r praying 
Indians.” He believed that by teaching against the baptism of infants, Baptists were 
instructing praying Indian parents to “thrust away theire own children from Jesus 
Christ.”6 This letter reveals that simply because an Eliot publication in English included 
no reference to praying Indians does not necessarily mean that the book is unreflective of 
his concerns regarding Native Christians or of any theological content that he also tried to 
teach them. 
                                                
6 Winship, Cambridge Press, 349-50, referring to a June 17, 1681, letter to Boyle without citation. 
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The Dying Speeches of Several Indians was printed sometime between 1683 and 
1685.7 Eliot wrote a brief preface to what were his own English translations of eight 
“dying speeches and counsels” reported to him in Algonquin by a Native minister named 
Daniel.8 The praying Indians whose last words were purportedly recorded in these brief 
twelve pages include Waban, Piambohou [Piumbokhou], Antony, and John Speene, all of 
whom Eliot cast in Indian Dialogues.9 Waban and Anthony were two of Eliot’s earliest 
converts and closest coworkers.10 Piambohou was the second convert after only Waban.11 
The dying words of these particular men, especially as presented in English translation by 
Eliot, should reflect to a significant degree the influence upon them of Eliot’s own 
thought and teaching.12 Eliot introduced each of the speeches with a brief description of 
the dying man who uttered it. 
                                                
7 Bross, Dry Bones and Indian Sermons, 195; Hall, Ways of Writing, 14. Hall notes the publication 
as an example of one reason for printing in the seventeenth century, what Eliot noted as “to save the charge 
of writeing out of Copyes for those that did desiere them.” Bailey notes that “New England puritans often 
attached great significance to the words that dying persons spoke on their deathbeds” (Race and 
Redemption, 87, citing as “significant treatments of death in early America,” David E. Stannard, “Death 
and Dying in Puritan New England, in American Historical Review 78:5 (1973); Erik R. Seeman, Death in 
the New World: Cross-cultural Encounters, 1492-1800 [Philadelphia: University of Pennsylvania Press, 
2010]; and Joanne van der Woude, “Towards a Transatlantic Aesthetic: Immigration, Translation, and 
Mourning in the Seventeenth Century” [PhD diss., University of Virginia, 2007]). For a brief study of 
Eliot’s Dying Speeches that compares their theological content to Puritan deathbed confessions as well as 
earlier testimonies by praying Indians, see Charles Cohen, “Conversion among Puritans and Amerindians.” 
8 This is Daniel Takawampbait, the first Native minister of the Natick church, ordained in 1683 
(O’Brien, Dispossession by Degrees, 88, cited by Bross, Dry Bones and Indian Sermons, 202, 247n42). See 
also Andrews who notes Daniel became the teacher at Natick in 1687 (Native Apostles, 52). 
9 This further supports the historical nature of Indian Dialogues. Bross notes that Waban thus 
appears in Eliot publications in each “stage of Eliot’s work” (Dry Bones and Indian Sermons, 204). 
10 Ibid., 201, 204. 
11 Eliot, Dying Speeches, 4. 
12 Bailey depicts Dying Speeches as shaped by Eliot for his own purposes of highlighting the racial 
“otherness” of Indians while legitimating his cross-cultural ministry (Race and Redemption, 87-92, citing 
Jennings, The Invasion of America; and Erik R. Seeman, “Reading Indians’ Deathbed Scenes: 
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At the point of Jesus’s death in The Harmony, Eliot signaled “wonderful 
instructions” that “offer themselves,” but remained unmentioned by him. “But I pass on,” 
he said.13 The immediate comment before this to which he drew attention by his authorial 
insertion is the “calme and sedate form of Spirit” in which Jesus died. What enabled this 
calm spirit in the moment of death was “seeing his Fathers face smiled on him again.” 
Eliot implied that a genuine believer can be comforted by God’s favorable disposition 
toward him or her, even in the moment of an excruciating death. Such pastoral comment 
at this point in the “holy history” of Jesus might have encouraged surviving praying 
Indians in 1678 who had a keen sense of the fragility of their situation. It might have 
encouraged also those still grieving the loss of loved ones who had died during the war. 
A consideration of these productions together in light of previous chapters of this 
dissertation demonstrates the continuity of Eliot’s instruction in Congregationalist piety 
for both New English and Native Christians. It also demonstrates that Eliot’s consistent 
attention to Congregationalist piety in his ministry to Native Christians did not wane as 
he neared the end of his own life.  
                                                                                                                                            
Ethnohistorical and Representational Approaches” in Journal of American History 88:1 [2001]). Bross, 
however, frames her presentation of Dying Speeches by contrasting the praying Indians’ own perception of 
their community with the supposedly “bleak” view of Eliot. She alleges that Eliot succumbed to the broader 
colonial motif of the “vanishing Indian.” The praying Indians, however, considered the past “worth 
remembering” and the future “worth inhabiting” (Dry Bones and Indian Sermons, 205). Bross cites a 1675 
letter to Boyle in which Eliot said his “ditty” (his term) about the praying Indians had changed to a “dirge” 
(her term) (ibid., 199). She also makes much out of Eliot’s prefatory comment about why Dying Speeches 
was printed, interpreting it to belie his belief that few readers would be interested in them. Yet Eliot’s 
confidence in the possible future expansion of the praying-Indian movement probably revived sometime 
during the decade between the writing of that letter during King Philip’s War and Eliot’s translation of the 
dying speeches, perhaps even before his composition of The Harmony of the Gospels. Even if Bross’s 
claim about Eliot’s bleak view in 1685 is correct, by 1688 it had been dispelled. He said in a letter to Boyle 
then that it seemed to his soul that the work was “reviving” (ibid., 203-4, 247n48, citing “Eliot’s Letters to 
Boyle,” in Ford, Some Correspondence, 188). 
13 Eliot, Harmony of the Gospels, 122. 
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These three publications also demonstrate that for Eliot and the praying Indians, 
Congregationalist piety was focused on Christ. Christ was the one who called the 
unconverted to faith and to find rest for their souls by coming to him. Christ was the 
primary object of attention in worship services and the primary audience for supplication 
in deathbed prayers. Christ was the focus of a life-long pursuit of discerning and 
admiring the work of God in the world and among a particular covenanted people.  
 
Evidences of Congregationalist Piety after King Philip’s War 
The Harmony of the Gospels, in the Holy History of the Humiliation and Suffering of 
Jesus Christ from his Incarnation to his Death and Burial is Eliot’s most theologically 
comprehensive and longest original composition in English. In it Eliot cites and 
synthesizes biblical content from various sections of the Old and New Testaments in 
addition to the Gospels. What follows is a summary of several related topics in the book: 
the Lord’s Supper; a Christocentric focus in looking to God; the communitarian nature of 
Congregationalist piety; following Jesus in death; the goals of wisdom, admiration, and 
joy for the experience of individual Christians in their relationship with God; and the 
inextricable relationship between ecclesiology and “missions.” I will note, when possible, 
where Eliot expressed similar convictions in A Brief Answer to John Norcot and The 
Dying Speeches of Several Indians.  
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The Lord’s Supper 
For Eliot, the worship that is “the most peculiar” in the church is the holy communion of 
saints on earth in the commemoration of the suffering of Christ. That kind of communion 
entails being with Christ together by way of the Lord’s Supper when also on good 
relational terms with one another. Eliot taught that that relational harmony was a felt 
experience second only to that which would be experienced perfectly in heaven. Eliot 
considered participating in the Lord’s Supper a means of grace whereby communicants 
are most aware of the presence of Christ. They were thereby strengthened to “live in 
Christ, walk with him, and worship him.” Eliot began the first chapter of The Harmony of 
the Gospels like this: 
The Commemoration of the Humiliation, Sufferings and Death of Jesus Christ, is 
a principal part of the Food of Faith, whereby we live in Christ, walk with him, 
and worship him: And to the end that we might so live, walk and worship, he hath 
instituted the Sacrament of the Lord’s Supper in his Church, to be an eminent part 
of his worship, and hath said, 1 Cor. 11:24,25. Take, eat, this doe in remembrance 
of me; take, drink, this doe in remembrance of me; for so oft as ye eat this bread, 
and drink this cup, ye doe shew the Lords death till he come. And his death is 
instructive of all his Sufferings. This part of instituted worship is of great account 
in the eye of Christ; for which cause he was pleased to institute it himself, and 
hath ordered it to be often celebrated: and it is the most peculiar worship in the 
Church, in the holy communion of Saints on earth, next beneath our communion 
in heaven. So heavenly a work it is to commemorate the Sufferings of our Lord 
Jesus Christ.14 
 
Experiencing felt communion with Christ in the Lord’s Supper is to “feed” and 
sustain one’s faith in Christ.  
 Eliot went on to write in the second paragraph of the first chapter: 
                                                
14 Eliot, Harmony of the Gospels, 1 (italics original). 
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Yet have I observed, both by mine own heart and others, that we are very incident 
to be narrow hearted, slite and formal in service. Faith feeds but little for want of 
an inlarged commemoration of the history of the Humiliation and Sufferings of 
Jesus Christ, the commemoration whereof, is the proper, peculiar, and great 
service that we are commanded to attend in that Ordinance: for Christ saith, do it 
in remembrance of me, and of my sufferings. And though the breaking of bread 
and pouring out of wine, do chiefly signifie and represent the death of Jesus 
Christ, as being the consummation of all his sufferings; yet they do also 
comprehend and signify all his sufferings from his Incarnation to the grave, the 
History whereof is dispersed in the Scriptures, and for the help of my faith and the 
faith of the Church whom the Lord hath committed to my charge, I have 
(according to my poor measure) endeavored to gather the parts of the History 
thereof, and lay them together; and may my poor labour herein be of any service 
and help to the faith of the Saints, I shall rejoyce in such a blessed fruit.15 
 
Eliot personally identified with the Christian’s failure to feed faith often and well 
enough by contemplation upon the humiliation and sufferings of Christ. Taking 
the Lord’s Supper with that intent and in that manner is, he said, “the proper, 
peculiar, and great service that we are commanded to attend in that Ordinance.”  
In the third paragraph of the book Eliot articulated what were prime 
theological assumptions for him: 
In this work some considerations are necessary to be premised. The sufferings of 
Jesus Christ are a wonderful part of the deep counsels of God, touching man. 
God’s great design is to glorifie himself, chiefly in those great Attributes of his 
justice and mercy, and to glorify Jesus Christ to be the great Agent, to bring all 
the glory thereof unto God, according to the holy Covenant and agreement 
betwixt the Father and the Son, Joh. 17.6, &c …16 
 
 
                                                
15 Eliot, Harmony of the Gospels, 1-2 (italics original). 
16 Ibid., 2 (italics original). “I have manifested thy name unto the men which thou gavest me out of 
the world: thine they were, and thou gavest them me; and they have kept thy word” (John 17:6). See Eliot’s 
Harmony of the Gospels, 47, on mercy and justice as “the Attributes of God [which] are to be glorified in 
mankind forever.” 
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The Reformed providentialist Eliot thought in terms of there being “deep counsels of 
God” from which all of history occurs.17 The sufferings of Christ were planned and 
carried out by God to demonstrate to humankind both God’s justice and mercy. The 
sufferings of Christ were agreed upon between the Father and the Son to be the supreme 
way of demonstrating those attributes and to “glorify Jesus Christ” as “the great Agent” 
of their manifestation. Eliot aimed to cultivate in Congregationalists an appreciation of 
that “holy Covenant” to which they owed their experience of Christ.18 Those deep 
counsels, or that plan of God, could be read about and discerned in the Bible. 
Eliot called the Lord’s Supper “an effectual memorial of all the sufferings of 
Jesus Christ, from his poor cradle to his bitter Cross and dark grave.”19 About the 
ordinance he wrote, “In our sacramental celebrations of the sufferings of Jesus Christ, we 
converse with Jesus Christ in Golgotha. And to doe that well and effectually, is an 
eminent work of Christianity."20 Interestingly, the bulk and crux of what Eliot wrote 
about the Lord’s Supper in The Harmony of the Gospels appears almost exactly in the 
                                                
17 Eliot believed God to be the sovereign director of all events. Daily occurrences in the lives of 
individuals, the political fate of nation-states, and the overall course of history were thought, and felt, to be 
under God’s control. Regarding the loss of Thomas Mayhew, Jr. at sea, Eliot wrote, “The Lord hath given 
us the amazing blow to take away my brother Mayhew” (A Further Accompt, 332); in A Brief Narration 
Eliot wrote, “We accordingly attended thereunto, to search for a fit place, and finally, after sundry 
journeyes and travells to severall places, the Lord did by his speciall providence, and answer of prayers, 
pitch us upon the place where we are at Natick” (Late and Further Manifestation, 303); after the 
establishment of most of the praying towns, Eliot would attribute to “Divine Providence” the fact that the 
first, Natick, was “seated well near in the center of all our praying Indians” (Brief Narrative, 402; italics 
original). 
18 This is called the “covenant of redemption” in the Reformed tradition. In this scheme, Christ is 
given a reward or inheritance for his obedient fulfillment of the covenant stipulations. Ps. 2:8-9 is 
considered one of those promises (Beeke and Jones, Puritan Theology, 251-52, 768-69). 
19 Eliot, Harmony of the Gospels, 39. 
20 Ibid., 109. 
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middle of the 131 page long book, on page 65. There Eliot called participation in the 
Lord’s Supper appropriately practiced, “sacramental communion with God.” He wrote 
When Faith is strengthened, all grace is on the thriving hand, because it is the 
work of Faith to goe forth to Jesus Christ, and fetch out of his fullness whatever 
Grace we want; and to fetch supply to enable us unto any Service in doing or 
suffering the good pleasure of the Lord, whatever it be. Jesus Christ hath suffered 
Temptations deeper then any ever did, and therefore experimentally knoweth how 
to relieve us.21 
  
Eliot encouraged a regular “fetching” of grace in this way to strengthen the church 
member’s faith in a time of temptation to sin, of flagging faith in general, or before the 
“hazard of [one’s] life.” Similarly, Eliot scripted John Speene in Indian Dialogues to tell 
the newly penitent Indian that he could now “fetch” out of the “divine treasury” of the 
Bible the “soul cordials” that are “laid up there” for him.22  
In The Harmony of the Gospels Eliot commended taking the Lord’s Supper as a 
way to “go forth to Jesus Christ” for more grace. It was the way, exhorted Eliot, to “Get 
as near to God as you can.”23 He wrote that the Lord’s Supper was “a divine instituted 
Seal” and an affirmation of the church member’s “covenant communion with God.” The 
Spirit of God, said Eliot, “sitteth in his Sealing Office, in the administration of the 
sacrament, and ratifieth the application of the publick Instituted Seal, unto the Soul in 
particular.”24  
                                                
21 Eliot, Harmony of the Gospels, 65. 
22 Eliot, Indian Dialogues, 153. Baxter wrote that the person who would argue that because Christ 
died for sin he or she has an excuse to sin actually, “fetch[es] destruction from the blessed Redeemer” (Call 
to the Unconverted, 244-5). 
23 Eliot, Harmony of the Gospels, 65. 
24 Ibid.  
	   
427 
 Eliot noted in A Brief Answer to John Norcot that, “Sometimes a Christian may be 
so low brought by desertion and distress of Soul, as that they may be glad to fly to their 
Patrimony and Covenant Interest to help their Faith.”25 Eliot wanted Christians to have 
the experience of baptism as an objective seal of their covenant inclusion and of God’s 
commitment to them, which they could call to mind when their faith was “low.” The two 
ordinances, or sacraments, of the Lord’s Supper and baptism were also signs as well as 
seals. Eliot said of the sign of baptism, “a little of the sign is enough to lead up Faith into 
its Glorious Objects in Christ.”26  
Eliot said there is a “Lyon who seeks to destroy the flock of Christ.”27 The 
believer must be reminded, by way of the sacraments, of Christ’s faithfulness to the 
church and Christ’s protection of the faith he or she possesses.28 Participation in the 
Lord’s Supper was a way of steeling oneself for temptations that seemed imminent.29 In 
The Harmony, Eliot also advised “resist[ing] the Devil” by “a pertinent application of a 
Scripture in our management of the Spiritual War.” Such an appropriate application of 
Scripture for what Eliot also called “repelling and resisting Temptations” would have, he 
                                                
25 Eliot, Brief Answer, 12-13. He expressed this shortly after noting that God does sometimes 
convert “strangers” by way of the “Gospel” alone without their previous baptism into the covenant. He 
used “our Indians” as the example. 
26 Ibid., 19. 
27 Ibid., 22. This probably an allusion to 2 Tim. 4:17c (“I was delivered out of the mouth of the 
lion”) and 1 Pet. 5:8 (“Be sober, be vigilant; because of your adversary the divel, as a roaring lion, walketh 
about, seeking whom he may devour”). 
28 Ibid., 26. 
29 According to Cotton Mather, Eliot stated in a sermon on Philippians 3:20 that, “Encountering 
the enemy of our souls continually raises our hearts unto our Helper and Leader in the heavens” (Mather, 
Life and Death, 24-5).  
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said, a “powerful Effect.” He exhorted readers to look for that effect. Eliot cited and 
quoted James 4:7 to substantiate his claim.30 
 Eliot noted Jesus’s example of using the promises of God from Scripture to fight 
temptation. He even said regarding that practice, “A right walking with God in 
Temptations, is an eminent practical point of Religion: it renders a man to be a true 
follower of Jesus Christ, and very acceptable unto him.”31 For Eliot, there was no true 
Christianity apart from both prayer and awareness of the Bible’s content. That content 
must inform one’s prayer and one’s proper participation in the Lord’s Supper.  
Eliot summarized his understanding of the Bible’s teaching about the purpose of 
Jesus’s “holy” suffering and related it to the symbolism of the Lord’s Supper:  
And all this did the holy innocent Son of God suffer for the sake of God’s elect, 
that they might become vessels of mercy; & shew us how vile sin is in God’s 
sight, who spared not his own Son when he stood under a just imputation of our 
sin unto him. And all these sufferings of Jesus Christ we celebrate in that high 
Soul exercise in our Sacramental Communion hereof.32 
 
In Eliot’s description of Jesus’s abuse at the hand of Roman soldiers after his conviction, 
Eliot noted the irony of its cruel and merciless nature, since Jesus himself is “the spring 
of all mercy to us.”33 Eliot considered the felt experience of that mercy while 
participating in the Lord’s Supper to be a “high Soul exercise.” 
 
                                                
30 Eliot, Harmony of the Gospels, 62. James 4:7 reads, as quoted by Eliot, “Resist the Devil, and he 
will fly from you.” James 4:8a immediately follows and functions as a complementary commandment with 
another attendant promise: “Draw nigh to God, and he will draw night to you.” 
31 Ibid., 63. 
32 Ibid., 85. 
33 Ibid., 81. 
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Heavenly Conversation with Christ and Other Christians in the Church 
In The Harmony Eliot contrasted Israel as “the Church” with what he called “that dark 
world” of Egypt, even though the latter was the place of temporary refuge for the young 
child Jesus from Herod’s murderous decree. Eliot called Israel the place “where God’s 
presence was, and where the light of God shined, where the communion of the Saints was 
to be enjoyed.”34 Eliot said the presence of the boy Jesus in the temple was God’s “glory” 
residing in it. He wrote, “The holy obedience and worship of this glorious person, did 
beautifie and illustrate the Temple, and all the instituted worship of God, which was there 
performed; this Person brought more glory to the Temple then all the Ceremonyes, of 
which he was the substance, and they were but the shadows.”35 Such glory in a 
congregation, he said, would be seen in the relationships between its members. 
 Eliot had interjected pastoral comment earlier in the book when noting the “holy 
conference” experienced between the pregnant cousins Mary and Elizabeth.36 Eliot called 
their mutual affection and comfort of one another an “eminent pattern” which he was 
unable to “pass by” without commending to readers. When Christians meet together, he 
said, “what a fulness of Spirit doth usually attend the Saints, when their meeting is 
sanctified by holy conference and Prayer.” He called upon readers to “keep an holy 
watch” and expect the presence of the Spirit to ordinarily accompany such fellowship 
                                                
34 Eliot, Harmony of the Gospels, 17. 
35 Ibid., 30. Eliot cited and quoted Hag. 2:7-9. Eliot rhetorically asked on the next page, “O what a 
sweet, holy, peaceable Family was that Family, an heavenly Family?” He even immediately asserted after 
that, “[N]o doubt he [Jesus] often stirred up and provoked his Parents to holiness, virtue, and all good 
works that they were capable to perform” (ibid., 31). 
36 Eliot cited Luke 1:46-56. 
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between Christians. He concluded this exhortation by claiming, “We are great losers by 
being careless and slight in this great point of Christian conversation.”37 Eliot wrote in his 
book refuting the “Anabaptist” position that, “One Rule of judging the soundness of a 
Doctrine is by its tendency to holiness, charity, and unity among the Saints.”38 
 In The Harmony of the Gospels Eliot drew a pastoral implication from Jesus’s 
sending away of Judas from the “last supper” with his disciples just before instituting the 
Lord’s Supper. He wrote, “And when Jesus Christ meaneth to institute the Gospel 
Sacrament of his Supper, he first hushed and hasted away Judas.” Hypocrites and traitors 
were to have no place at the table. They would be incapable of “gracious Conference” 
and “gracious mediatorial Prayer” immediately following the experience of the 
ordinance. The obtaining of this kind of conference was obviously significant to Eliot. 
“By this pattern of Christ his celebration of the Supper, here is much instruction how we 
ought to keep our Sacramental Communion as pure as we can, and may be capable to doe 
in this our state militant, and to be filled with holy, spiritual and heavenly conference 
after it.”39 
 In drawing lessons for church members and their relationships with one another 
from the experience of Jesus on the cross, Eliot noted the significant instrumentality of 
words in general.  
Jesus Christ stood in the stead of those that were guilty, and therefore divine 
justice set them home to his heart to the uttermost. None can tell the force of 
                                                
37 Eliot, Harmony of the Gospels, 9. 
38 Eliot, Brief Answer, 7. 
39 Eliot, Harmony of the Gospels, 67. 
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words till he have experienced the same. Words are the means whereby Souls 
have converse and communion. Words carry the mind, heart, judgement, notion, 
affection, passion of one party to another. If we use Gods words, and apply them 
right, they both wound and heal, and are most wholesome. But they were mens 
words that broke the heart of Jesus Christ. When words flow from anger, envy, 
hatred wrath, revenge, such words are full of the breath and spirit of Satan and 
make cruel wounds upon the heart: and such wounds were made in the heart of 
Jesus Christ.40 
 
Words between church members before and after the Lord’s Supper ceremony were to be 
harmonious, “wholesome,” and charitable, intended for the good of the listener. 
In A Brief Narrative (1670), Eliot wrote that a praying town was for the sake of 
praying Indian “nearness” so that their “communion” would be “agreeable to the Divine 
Institution.” He also said that if that goal were accomplished, praying Indians would do 
better than the New English who “make too bold with it while we live at such distance.”41 
This quote is an instance of Eliot pitting praying Indian Congregationalist piety, at least 
in the potential ideal, against the practice of New English colonists. Eliot believed many 
colonists lived too far apart from one another to experience the kind of relationships that 
were appropriate to participation in the Lord’s Supper together.42 The correlation Eliot 
made between living near others and the “Divine Institution” also corroborates my thesis 
that the most fundamental theological impetus for praying towns was the formation of 
communities appropriate to the maintenance of Congregationalist piety among praying 
Indians. This is probably one of the reasons why, in his dying counsel to his children, 
                                                
40 Eliot, Harmony of the Gospels, 117. 
41 Eliot, Brief Narrative, 404. 
42 “Divine Institution” most likely refers to the Lord’s Supper in proper ecclesial context. 
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John Owussumugsen told them not to go back into the woods “among non praying 
people,” but to “abide constantly at Natick.”43 
 Cotton Mather paraphrased in his biography of Eliot a sermon Eliot preached on 
Philippians 3:20. That verse was rendered in the King James Bible and in Eliot’s sermon 
as, “our conversation is in heaven.” Mather wrote that Eliot had explained that the proper 
conversation of Christians should include the way they relate to one another in even 
“civil callings,” including how they buy and sell between themselves. To “keep up 
heavenly Frames” required constant attention to interpersonal relationships as well as to 
various private and public aspects of Congregationalist piety. After surveying nine ways 
a Christian maintains “Godly conversation,” Eliot allegedly said, “I have left not an inch 
of time to be carnal.”44 Mather’s account of Eliot’s sermon ends with this: “If thou art a 
Believer, thou art no Stranger to Heaven while thou livest; and when thou diest, Heaven 
will be no strange Place to thee; no, thou hast been there a thousand times before.”45 
 
Drawing Near to Jesus in Death 
 On the last two pages of The Harmony Eliot waxed almost ecstatic in describing 
the reunion of the Son and Father in heaven after Jesus’s death as well as the union of the 
                                                
43 Eliot, Dying Speeches, 9. Bross notes this exhortation in her Dry Bones, 203. 
44 Mather, Life and Death, 24. Besides keeping a heavenly frame in civil callings or one’s 
vocation, Eliot also named the Sabbath, days of fasting or thanksgiving, weekly lectures, private meetings 
(in which people pray, sing, repeat sermons, and “confer together about the things of God”), family duties 
every day (comprised of Scripture reading, prayer, and catechizing in both the morning and evening), 
personal daily devotions in private, spontaneous prayer throughout the day, and occasional thoughts and 
conversations about spiritual matters as well as occasional acts of charity (ibid., 23-4). 
45 Ibid., 25. 
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Christian with God after his or her death. Eliot wrote about the former experience thusly: 
“He went into Heaven, into Paradise, into his Fathers bosome, in a seperate, in a suffering 
Estate. O how welcome was that blessed suffering Soul, hypostatically united to the 
Deity, when he came in Heaven!”46 Eliot noted that Jesus was only about forty hours in 
such a suffering, though blessed, condition. Such time, though, was “part of three dayes 
and three nights.” By his death Jesus sanctified the “separate estate” of one’s soul being 
apart from one’s body. Christ has made this separate estate after death, an estate that lasts 
until the Resurrection, “an entrance into glory.”47 
 Death, for Eliot, was a way of getting one’s soul even nearer to God. Certain 
aspects of the dying speeches of several praying Indians that were printed in the mid 
1680s are better understood in light of what Eliot wrote in The Harmony about the 
Christian’s soul after death.  
[O]ur appearance in Heaven when we dye, must be before the Tribunal of Justice, 
but we appear in the Name of Jesus Christ, we are converted, united unto him, we 
are members of his mystical body, cloathed with his Righteousness, and for his 
sake we are accepted, pardoned, and welcomed to glory, so far as we are capable 
in that seperate estate. And for this we appeal unto mercy.48 
 
Some of the dying praying Indians voiced such a Christocentric appeal. They prayed 
directly to Christ for his help in dying well. Eliot may have instructed them that Christ 
                                                
46 Eliot, Harmony of the Gospels, 130-31. 
47 Ibid., 131. 
48 Ibid. 
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has more compassion for his dying church than he did for his own dying body. Eliot had 
claimed as much in The Harmony.49 
 Waban’s speech is positioned first in The Dying Speeches of Several Indians and 
is the longest of them. Waban implied that what he would articulate he had learned from 
“the Book of God,” which he said he believed. He then said, “I believe that God hath 
called us for Heaven; and there in Heaven are many believers soules abiding.”50 He 
prayed, “Lord, thou callest me, with a double calling sometimes by Prosperity and mercy, 
sometimes by affliction.” By this statement Waban articulated the same conviction 
expressed by the character Piumbukhou in Indian Dialogues that God is a “father in 
heaven” who both distributes and withholds things from his children as he deems best for 
their progress in understanding and trusting him.51  
Waban’s Christocentric piety is evident especially in his cry, “I give my soul to 
thee, Oh my Redeemer Jesus Christ; Pardon all my sins & deliver me from Hell: Oh doe 
thou help me against death, and then I am willing to dy: and when I dy Oh helpe me and 
receive me.”52 A few times Waban mentioned “all” sins. He told those listening to him 
that “God will pardon all your great and many sins” if they would “repent and believe in 
Jesus Christ.”53 He then said, “God can pardon all your sins as easily as one, for God’s 
                                                
49 Eliot, Harmony of the Gospels, 107. Eliot said Christ’s heart bleeds with compassion. 
50 Eliot, Dying Speeches, 3. 
51 Eliot, Indian Dialogues, 65-66. 
52 Eliot, Dying Speeches, 4. 
53 Ibid., 3. 
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free mercy and glory doe fill all the world.” He said, “Christ died for me and for all my 
sins in this world committed.”54 
 The second dying speech is that of “Piambohou,” whom Eliot noted was “the 
Second man next Waban, that received the Gospel.”55 Piambohou cried, “Oh Lord Jesus 
helpe me, deliver me and save my soul from hell, by thine own bloud, which though hast 
shed for me when thou didest dy for me, and for all my sins.”56 His speech concludes 
with, “Oh Lord helpe me to make ready to dy, and then receive my soul. I hope I shall dy 
well by the help of Jesus Christ: Oh Jesus Christ deliever and save my soul in everlasting 
life in heaven, for I doe hope thou art my Saviour. O Jesus Christ.”57 
 The speech of “Old Jacob” appears third. Eliot noted in his preface to it that Jacob 
had a good memory and “could reherse the whole Catechize, both Questions and 
Answers.”58 Jacob’s prioritization of godly conversation is evident in this exhortation: 
“Fear not the face of man, when you judge in a Court together, help one another, agree 
together: Be not divided one against another...”59 He addressed directly those who were 
judges. He told them, “Judg right, and God will be with you, when you so doe.”60 His 
                                                
54 Eliot, Dying Speeches, 3. 
55 Ibid., 4. 
56 Ibid., 4-5. 
57 Ibid., 5. 
58 Ibid. 
59 Ibid., 6. 
60 He told them to consider Matt. 7:1-2. 
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speech concluded with, “I now desire to dy, in the presence of Christ. Oh Lord I commit 
my soul to thee.”61 
 Antony and Nehemiah called out to Jesus in ways similar to Waban and 
Piambohou. Antony pled, “Send thy Angels when I dy, to bring my poor soul to thee, and 
save my poor sinfull soul in they heavenly Kingdom.”62 His desire to be with Christ was 
evident. Nehemiah, whom Eliot deemd “a hopefull young man,” said, “I must feel the 
cross.”63 He cried, “Oh Christ Jesus help me, thou are my Redeemer, my Saviour, and my 
deliverer: I confess my selfe a sinner; Lord Jesus pardon all my sins, by thy own blood, 
when thou dyedest for us, O Christ Jesus save me from Hell: Save my soul in heaven, Oh 
help me, help me.”64 
The final speech recorded is that of “Black James,” whom Eliot noted might have 
been a former pauwau.65 James said, “I believe in Christ, and we must follow his Steps.”66 
Considering all of the pastoral implications and lessons drawn for Christians by Eliot 
from the exemplary life of Christ in The Harmony of the Gospels, this counsel of Black 
James to follow in Christ’s steps might reflect the influence of Eliot’s teaching ministry 
upon him. James’s speech concluded with, “Oh Lord Jesus Christ help me, and deliver 
                                                
61 Eliot, Dying Speeches, 6. 
62 Ibid., 8. 
63 Ibid. It is not clear if Eliot meant Nehemiah was “hopeful” regarding genuine Christian faith or 
the potential to be a Christian leader of some sort (or both). 
64 Ibid. 
65 Ibid., 11. 
66 Ibid., 12. 
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my Soul to dy well.” Piambohou had also stated, “I hope I shall dy well by the help of 
Jesus Christ.”67 Eliot said about John Owussumugsen that, “he finished well.”68 
 The fact that a few of these praying Indians reportedly looked to Christ for help to 
“die well” suggests the influence of Eliot’s teaching ministry upon them. Eliot had 
posited Jesus as a model for dying well in The Harmony of the Gospels. This correlation 
supports my dual contention that Eliot’s teaching for whites and Natives was consistent 
and that Eliot may have intended The Harmony for Natives as well as whites. 
What Jesus meant by “It is finished” just before dying, noted in John 19:30, was 
God’s “desertion” of him.69 Being totally separated and somehow apart from God was a 
significant aspect of Jesus’s suffering on the cross. However, that separation ended and 
“God turned his face with favour toward him: he felt a cessation of his Soul agony under 
the punishment of loss.” Eliot concluded this section of the book noting the following 
about Jesus: “He beheld his Fathers face returned in favour to him, who earst while had 
hid his face from him, which drew out that dolefull complaint, Lamasabachthani; but 
now his father smiled on him again.”70 
 
 
 
                                                
67 Eliot, Dying Speeches, 5. 
68 Ibid., 9. 
69 Eliot, Harmony of the Gospels, 124.  
70 Ibid., 125 (italics original). The italicized word means, “Why hast Thou forsaken me?” See 
Matt. 27:46 and Mark 15:34. 
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Wisdom, Admiration, and Joy 
Just as he did in Indian Dialogues, Eliot wrote in The Harmony of the Gospels of wisdom 
and admiration as goals for the Christian life. Related to the characteristics and 
experience of both wisdom and admiration was that of joyfulness, gladness, or happiness. 
He taught in the post-war Bay Colony that these three, wisdom, admiration, and joy, were 
things that could be attained by way of Congregationalist piety. A refinement of manners 
or the accumulation of material wealth per se are conspicuously absent from what he 
instructed readers to admire or to consider the necessary outcome of applied wisdom.  
In fact, the dying speech of John Owussumugsen demonstrates the complexity of 
the historical situation and the simplistic nature of the “civility-as-cultural-conformity” 
trope. John O. said, “I confesse I am a sinner; my heart was proud, and therby all sins 
were in my heart, I knew that by birth I was a sachem, I got oxen, and cart, and plough 
like an English man, and by all these things, my heart was proud.”71 John confessed the 
sin of being proud of his adoption of certain English goods and practices. Eliot helped 
preserve this Native testimony to the danger that English goods and practices had posed 
to John’s soul by being occasions of sinful pride. John’s testimony was framed as a 
conversion from this pride in possessions to a willingness to “cast by” his “Lands and 
Goods” which he noted were “worldly hindrances” to his learning to die well. John said 
                                                
71 Eliot, Dying Speeches, 10, italics original to the Eliot translation. 
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he learned in the “Sabbath worship” that “all miserys in this world upon Believers, shall 
have only joy and blessing in Jesus Christ.”72 
 
 
Wisdom from God 
In The Harmony, Eliot frequently lauded the wisdom of God in designing certain events 
and their outcomes.73 He consistently presented Christ as wise. The Christian, too, must 
learn to interpret the events of his or her life, including suffering and death, through the 
lens of biblical categories in a primitivist and typological hermeneutic.  
For example, Jesus was acting both wisely and in love to heal Malchus’s ear after 
Peter “rashly” cut it off in the Garden of Gethsemane. This doing of good in response to 
evil was a “gospel lesson” for Christian emulation, said Eliot.74 Pilate’s query of Jesus, 
“What is truth?” is a “wise and pertinent” question, he said, and one that Eliot probably 
desired the unconverted to ask of Christians.75 
Eliot exhorted readers of The Harmony of the Gospels to be wise. Wisdom, he 
said, is one aspect of the image of God in human beings.76 In the section of the book 
about “the Conversation of Jesus Christ all the time of his Youth,” Eliot briefly instructed 
                                                
72 Eliot, Dying Speeches, 10. Eliot noted in his preface to this speech that John had entered into 
“Civil Covenant” but “was not yet entered into the Church Covenant” before he dyed.” 
73 E.g., Harmony of the Gospels, 14 (regarding Herod), 75 (regarding Caiaphas). Both of these are 
examples of God’s seemingly ironic turning of events contrary to what human actors or speaking agents 
intended in the gospel narrative. 
74 Ibid., 73-74. 
75 Ibid., 91 
76 Ibid., 24. 
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readers in the way of gaining wisdom. He said that God “hath appointed for mankind” 
certain means to employ in obtaining “wisdom, knowledge and learning.” Those means 
are hearing, reading, conference, meditation, and study. He said the use of each of these 
should be “watered” with prayer.77 To substantiate his instruction to pray for wisdom, 
Eliot quoted James 1:5 without citing the verse, “If any lack wisdom let him ask it of 
God, who giveth to all men liberally, and upbraideth not, and it shall be given him.”78  
To clarify what should be heard, read, talked about, meditated upon, and studied, 
Eliot wrote, “The matter of our learning is chiefly the Scriptures, that is the book above 
all books.”79 However, in addition to the Scriptures, there are two other kinds of books to 
be studied. The “book of Gods creatures,” which he also called appositionally, “the works 
of God,” should be examined. Eliot said this book is “where all the liberal Arts are to be 
found and learned.” Finally, “the books, labours, and works of learned men, and 
especially of holy men, who lay open the Treasures of wisdome and knowledge, which 
are laid up in Jesus Christ, laid out, displayed, and revealed in the Scriptures, and 
explained to our Capacityes…”80 Books about the Bible were to be studied in order to 
                                                
77 Eliot, Harmony of the Gospels, 31. 
78 Ibid., 32. Eliot preached this same text at Natick (Whitefield, Strength out of Weaknesse, 227). 
He scripted the character of Waban to quote it as part of his instruction of Peneovot (Indian Dialogues, 
109). 
79 Eliot, Harmony of the Gospels, 32. 
80 Ibid. 
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better understand the Bible and by so doing gain wisdom and joy. Eliot’s The Harmony of 
the Gospels was such a book.81 
 
Admiration of God 
 Associated with wisdom in Eliot’s theology was the goal of admiring God. Eliot 
urged his readers throughout The Harmony of the Gospels to admire the wisdom and 
works of God. The “infinite wise and merciful” providence of God is to be admired, even 
“adored,” he said.82 This seemed especially true for Eliot concerning events that were 
initial disappointments or seeming defeats but then were eventually appreciated for what 
good came of them.83 The epitome of this phenomenon, of this kind of divine irony, was 
the death of Christ. 
 The book’s penultimate chapter is titled, “the last part of the Sufferings of Jesus 
Christ upon the Cross.” Eliot’s conclusion to the chapter is the crux and climax of the 
book’s theme of admiring God.84 It is the crux of the theme because the following, final 
chapter of the book includes a survey of eight “admirable works of God which 
                                                
81 Eliot at times explicitly instructed the reader to turn to particular passages of Scripture during 
their reading of the book (e.g., Harmony of the Gospels, 125). 
82 Eliot, Harmony of the Gospels, 127; see also pp. 10 and 129 where Eliot refers to the 
“wonderful” providence of God. 
83 E.g., ibid., 130. Regarding the sealing of the tomb with a large stone and the stationing of 
soldiers to guard it, Eliot wrote, “But herein we may behold the admirable wisdom of God, and folly of 
man, that the very way which they took to prevent his Resurrection, was a means to make his Resurrection 
most evident and manifest unto all; the Watchmen were witnesses of it.” 
84 Ibid., 125. 
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accompanied the Death of Jesus & his reverent burial.”85 It is the climax of the theme 
because Eliot ended this sixth and final section of the chapter, after noting that Jesus was 
“obedient unto death,” with this exclamation: 
The Lamb of God is slain, the Sacrifice for sin is offered and accepted; Isaac is 
sacrificed, not only in Voto but Facto; not only in will and purpose, as Abraham, 
and Isaac did, but in real performance. This hath God the Father, and God the Son 
performed for our sakes, to redeem and save us. Admire! Admire! Admire! Unto 
all eternity admire!86 
 
Eliot had posed in the book various aspects of the nature and activities of Jesus to 
be admired. The hypostatic union of “God and man in one person,” Jesus Christ, was a 
“mystery eternally to be admired.”87 The wisdom and obedience of Jesus at age “about 
twelve years old” was, said Eliot, “an admirable specimen of the grace of God in him.”88 
The young Jesus’s ability to answer questions of “Doctors” and “Scholars” in the temple 
was admirable.89 The adult Jesus was “an admirable Example of patience, diligence, 
faithfulness, and self-denyal, that spared not his own body, though full of infirmities, to 
do good to others, and to do and suffer what God called him to do and suffer.”90 
 In the book’s final chapter Eliot instructed readers to admire things having to do 
with both the Lord’s Supper and their evangelistic endeavors. He claimed that it was by 
                                                
85 Eliot, Harmony of the Gospels, 125-28. These events were an earthquake, the veil of the temple 
being rent from top to bottom, “the rocks rent,” graves “broken open,” the sun “brightened suddenly at the 
ninth hour,” the death of Jesus sooner than “Pilate and the Jews looked for,” the conversion of the centurion 
watching, and “many more” of the spectators “convinced if not converted.” 
86 Ibid., 125 (italics original). Eliot cited and quoted Phil. 2:8. 
87 Ibid., 20. 
88 Ibid., 25. 
89 Ibid., 27. 
90 Ibid., 48. 
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the “all-rulling wisdome of God” that both blood and water “issued out of the wounds” of 
Jesus after he was pierced by a spear while on the cross. This all-ruling wisdom of God 
was to be admired because “both our Sacraments are founded in the death of Christ.” 
Eliot said the water used in baptism and the blood “celebrated” in the Lord’s Supper have 
their confirmation in the death of Christ. Eliot posed that Christian readers would have 
their faith confirmed by noting this correlation. He said this confirmation of faith would 
occur “to the world’s end.”91 
  Regarding evangelism, Eliot may have tried to encourage more of it on the part 
of his readers with the following paragraph that concludes the penultimate section of the 
book. Note the correlation between admiration, belief, and conversion: 
Here also we may behold and admire at the power of the Cross of Christ, 
according to that word of Joh. 12.12, and I when I am lifted up will draw all men 
unto me, one would have thought in reason that these timorous noble Professors 
[i.e. Joseph of Arimathea and Nicodemus] would now have been more timorous 
then ever they had been; But behold the contrary, for now they are more bold then 
ever they were. Again, one in reason would have thought that the Centurion and 
all that were on the guard with him, and all the spectators would now have no 
regard or good perswasion towards Jesus Christ whom they had conquered and 
killed; But behold the contrary, the sovereign grace of Jesus Christ is poured forth 
from the Cross and draweth hearts to believe, and this power of grace is exercised 
by the sweet savour of the Cross of Christ, unto this day, yea, and will be so to the 
world’s end.92 
 
Eliot believed that the story of Jesus’s crucifixion and the theological interpretation given 
it in the Bible would be used by God instrumentally to “draw hearts to believe.” The 
“Cross of Christ” needed only be explained by way of evangelistic preaching, apologetic 
dialogue, ministerial teaching, and Christian publication. The cross of Christ could also 
                                                
91 Eliot, Harmony of the Gospels, 127. 
92 Ibid., 129 (italics original). 
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be exhibited in the Lord’s Supper rightly explained and practiced. Eliot taught that the 
resurrected and ascended Jesus had “sovereign grace” which he could “pour forth” to 
make the timid evangelist bold and the yet unconverted person believe. That was a power 
to be admired. 
 
Joy in God 
Cotton Mather reported that one of Eliot’s last dying words from his deathbed 
was, “Welcome, Joy.”93 This reflects Eliot’s belief that death would be an entryway to 
greater nearness to God who is the ultimate object and source of delight.94 Daniel Gookin 
explained the Christian faith of all five of Eliot’s sons by noting that Eliot “delighted 
himself in the Lord” and citing Psalm 37:3-4. Gookin attributed the faith of Eliot’s sons 
to be the fulfillment of God’s promise to give Eliot “the desires of his heart” in exchange 
for Eliot’s delighting himself in God.95 
 Eliot claimed in The Harmony of the Gospels that Jesus “Commands us to 
rejoyce, and be exceedingly glad under” the experience of poverty and suffering. He then 
referred to Hebrews 10:34 and said, “The believing Jews took joyfully the spoyling of 
their goods.”96 He noted that Jesus’s joy during suffering was “in respect of the Father 
                                                
93 Mather, Life and Death, 154. 
94 In Eliot’s sermon on Phil. 3:20, as recounted by Mather, Eliot exhorted listeners to spend time in 
their “closets” praying and meditating on Scripture “no less than thrice a day.” This was one of nine ways 
they could experience having “conversation in heaven.” 
95 Eliot’s own desire for children who “live in Christ, walk with him, and worship him” probably 
inclined him to want other Christian parents to experience the satisfaction of seeing their children in the 
faith as well. 
96 Eliot, Harmony of the Gospels, 39. 
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whose will he obeyed and fulfilled.”97 In fact, for the Christian, “it is a matter of great 
consolation and holy joy to suffer any thing for the sake of Jesus Christ.”98 The dying 
speeches of Waban and Piambohou both begin with a proclamation that each man 
rejoiced though he was dying. Piambohou was content because he had lived a long life 
and believed God’s promise “that he will forever save all that belive in Jesus Christ.” 
Waban hoped that by his “great affliction” God was “trying” his praying to God, 
“whether it be true and strong or not.”99   
 Eliot thought of the soul as a faculty that can experience both great joy and great 
torment. He said that both joys and torments could enter the soul “by the understanding, 
by the Word and Spirit.” Joys and torments can also enter the soul by way of 
“imagination.”100 Robert Naeher has posited the influence of Johann Comenius (1592-
1670) on Puritan educational reformers like Eliot.101 For Comenius, the purpose of 
education was to equip the student to “seek God everywhere” and when finding God, to 
“follow Him” and “enjoy him.”102  
The first question and answer set of the Westminster Shorter Catechism reads: 
“What is the chief end of man? Man’s chief end is to glorify God and to enjoy him 
forever.” Eliot wrote in The Harmony that the Christian person “in the state of grace 
                                                
97 Eliot, Harmony of the Gospels, 39. 
98 Ibid., 55. Eliot cited and quoted Acts 5:41 to support that claim. 
99 Eliot, Dying Speeches, 2, 4. 
100 Eliot, Harmony of the Gospels, 70. 
101 Naeher, “Dialogue in the Wilderness,” 349. Naeher also noted the influence of John Preston 
and Peter Ramus (349-50). 
102 Ibid., 349. 
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through Faith in Jesus Christ” is the person who is “capable of glory and high joyes.”103 
Naeher noted that Eliot told Indians whom he evangelized in 1646, “Wee are come to 
bring you good newes from the great God Almighty maker of Heaven and Earth and to 
tell you how evill and wicked men may come to bee good, so as while they live they may 
bee happy, and when they die they may goe to God and live in Heaven.”104 
Charles Cohen has noted less affectation in the conversion testimonies of praying 
Indians as compared to contemporary testimonies of white colonists.105 However, the 
dying speeches are not without purported expressions of joy. The speeches of both 
Waban and Piumbohou open, respectively, with “I now rejoyce” and “I rejoyce and am 
content.”106 
 
Gospel Polity and Cross-Cultural Ministry 
Eliot was confident in 1678 that “the sweet savour of the Cross of Christ” would keep 
converting unbelievers and sustaining the faith of Christians “to the world’s end.”107 That 
expression, “to the world’s end,” is a slight rephrasing of the last part of Jesus’s promise 
in Matthew 28:18-20 to be with his disciples “unto the end of the world” as they go about 
                                                
103 Eliot, Harmony of the Gospels, 70. 
104 Naeher, “Dialogue in the Wilderness, 349, citing Day Breaking. The quote appears on page 88 
in the Clark edited edition of the Eliot tracts.  
105 Cohen, “Conversion among Puritans and Amerindians.”  
106 Eliot, Dying Speeches, 2 and 4. 
107 Eliot, Harmony of the Gospels, 129. 
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teaching all nations to obey him.108 Earlier in The Harmony of the Gospels Eliot had 
paraphrased and elaborated upon Jesus’s words in Matthew 26:64 thusly: “From hence 
forward you shall see Christ the Son of man sitting at the right hand of power, that is, you 
shall see the mighty power of [the] Gospel grace of Christ Jesus, in the conversion both 
of Jews and Gentiles.”109 Eliot asserted the agency of Jesus in the conversion of gentile 
nations. 110 Eliot’s use of these passages reflects his conviction that the purpose of history 
was the international and cross-cultural expansion of Reformed Christianity. 
Near the end of The Harmony of the Gospels Eliot made explicit the 
ecclesiological perspective by which he understood the souls of believers to be God’s 
“Temple” in his day. He taught readers that by the death of Jesus, God had “lay[ed] aside 
Tabernacle and Temple worship, which were the works of mens hands, by the 
Commandment of the Lord, and in their stead institut[ed] the Souls of believers to be his 
Temple.” This “visible Church” of God was to be built “of such materials, who are living 
stones laid and built upon the Rock of Ages, even Jesus Christ, by [indecipherable], and 
in the Communion of such a spiritual Temple, hath the Lord erected his Gospel polity.” 
This temple was to be built with stones both Jewish and Gentile: “By this rending of the 
                                                
108 “And Jesus came and spake unto them, saying, All power is given unto me in heaven and in 
earth. Go ye therefore, and teach all nations, baptizing them in the name of the Father, and of the Son, and 
of the Holy Ghost: Teaching them to observe all things whatsoever I have commanded you: and, lo, I am 
with you alway, even unto the end of the world. Amen” (Matt. 28:18-20). 
109 Eliot, Harmony of the Gospels, 80 (italics original). 
110 Immediately after noting the correlation between the elements of the ordinances and the water 
and blood that issued from the spear wound of Jesus, Eliot made a theological point of connection and a 
prayer of appeal to Jesus. He wrote, “Again, by this act they did fulfil that Prophecy, Zech. 12.10, they 
pierced his side. O Lord Jesus make haste to accomplish the other part of this gracious Prophesy, which 
saith, And I will pour upon the house of David, and upon the Inhabitants of Jerusalem, the Spirit of grace 
and of supplication, and they shall look upon me whome they have pierced” (ibid., 128, italics original). 
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Vail, Christ hath opened Heaven for all that will come unto him, Gentiles as well as Jews, 
Eph. 2.14.”111 
 Eliot expected Christ to be actively constructing “his Temple, and his visible 
Church” with the “living stones” of the “Souls of believers.” Neither the wilderness 
tabernacle nor the temple in Jerusalem was now the resident place of God. The ministry 
of evangelism and church establishment among Native Americans had to include the 
organization of believers into “Gospel polity” for the sake of their communion with one 
another and with Christ.112 The establishment or re-organization of congregations to have 
this gospel polity was the way in which the Spirit, through the covenanted people of God, 
would extend “the Ecclesiastical Kingdome of Jesus Christ.”113 
 
Conclusion 
Congregationalist piety in the context of Congregational polity was the ideal 
manifestation of Christ’s reign and place of his habitation. Eliot wrote, “Order is comely 
in Gods eyes, and becometh Gods House of Worship.” He said that right order was a way 
to “constantly walk with God.”114 Civil order was prerequisite to church estate and proper 
                                                
111 Eliot, Harmony of the Gospels, 126. Eliot said this “Gospel polity” fulfilled Heb. 12:26-29 and 
Hag. 2:6-7. The last four letters of the five-letter-long indecipherable word are “aith,” indicating that it was 
probably meant to read “faith.” Eph. 2:14 reads, “For he is our peace, who hath made both one, and hath 
broken down the middle wall of partition between us.” 
112 Ibid., 126. 
113 Ibid. See also Eliot, Brief Answer, 1, where Eliot referred to the “Gospel Politie” of Acts 2:37-
39, that being the baptism of adult converts and their children. Verse 39 reads, “For the promise is unto 
you, and to your children, and to all that are afar off, even as many as the LORD our God shall call.” 
114 Eliot, Harmony of the Gospels, 30. 
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church or ecclesial order was the manner in which believers should “live in Christ, walk 
with him, and worship him.”115 The Lord’s Supper rightly practiced by a rightly 
covenanted congregation was the apex of the believer’s experience of Christ before his or 
her death. It was the most peculiar worship of God in the church, according to Eliot, 
because it could only be practiced by a covenanted congregation. The Lord’s Supper was 
a significant way to prepare oneself for trials, including death. For Eliot, the Christian life 
from birth to death was a communitarian endeavor of getting near to God. This more than 
anything motivated and informed his vision for praying towns.
                                                
115 Eliot, Harmony of the Gospels, 1. 
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CHAPTER 8 
CONCLUSIONS 
 
Not long after Eliot’s death in 1690 Cotton Mather succinctly explained Eliot’s 
ecclesiological convictions in his biography of “the Reverend Mr. John Eliot.” Neither 
baptism nor “meer profession” of faith alone should render a person the member of a 
church. Neither should “meer Cohabitation,” as was assumed in the most open parish 
model of the Old World. If any of these three things were the only prerequisite for church 
membership, or if only these three things together were the prerequisite, then “the vilest 
infidels” could be allowed membership. There would be no way to “cut off a corrupt 
Member from that Body Politick.” Membership in a congregation must be a “Voluntary 
thing” that is entered into by way of “Holy Covenant.” The “Formal cause” of “Church 
Estate” must be “the Consent, Concurrence, [and] Confederation of those concerned in 
it.” 1 In other words, there must be a community of visible saints who can perceive and 
attest to an applicant’s grace-wrought faith and so receive him or her into membership 
with good consciences and no fear of the introduction of a corrupting influence.  
 
The Congregationalist Conundrum Was an Impediment to Mission 
The Congregationalist pastor engaged in pioneering cross-cultural ministry to the 
indigenous population in a colonial context was posed with the following conundrum. 
There can be no churches without first having Christians. Yet there can be no Christians 
                                                
1 Mather, Life and Death, 69. 
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“walking with Christ” without first having churches into which they could be converted 
and of which they could be a part. Congregational polity restricted the development of 
cross-cultural ministry among Native Americans not only because of the concept of 
“fixed ministers” but also because of the idealistic nature of its goals and the absence of 
any category for churchless Christianity.2 
If there be reasons of practicality or prejudice for not integrating Native applicants 
for membership into the congregations of colonial settlers, then new Native 
congregations must be formed. The building blocks of a congregation that would be the 
temple of God’s Spirit must first be chiseled and shaped in preparation for fitting well 
with one another – and with Christ – in a way perceived to be congruent with biblical 
precedents, requirements, and motifs. That would take a significant amount of time and 
effort. It would be a whole life and communitarian endeavor. In Eliot’s thinking, praying 
towns provided the context for that process. 
 
Praying Towns Were Parishes 
A praying town was to serve as a kind of parish in which Native enquirers could put 
themselves in the way of the means of grace and by so doing pursue conversion and 
church membership. Praying towns were an attempt to provide for Native Americans the 
experience of Christian society in which the entire population was voluntarily invested in 
a shared understanding of religion. Praying towns were meant to be miniature Bible 
                                                
2 On the New England Congregationalist concept of fixed ministry as one contributing influence to 
the delay of cross-cultural ministry in the Massachusetts Bay Colony, see Cogley, “Two Approaches,” 45. 
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commonwealths, the kind of social experiment that the founders of New England 
colonies had idealized but failed to see realize as the population diversified during the 
Great Migration. 
 
Praying Town Populations Were Spiritually Gradated 
Eliot distinguished praying Indians in general from “godly” Indians who were truly 
Christian.3 Central to Eliot’s strategy was the moving of mere praying Indians into the 
category of godly or Christian Indian by way of their instruction and consequent spiritual 
conversion. Among those he believed were “true believers” he differentiated the “infant” 
from the one better established in Christian faith.4 His criteria for discerning either 
conversion or spiritual maturity were certain character traits along with the practices of 
Congregationalist piety, including the exercise of benevolence, which he called “charity.” 
Eliot said about Christians in his sermon on Philippians 3:20, “We have our occasional 
Thoughts, and our occasional Talks upon Spiritual Matters; and we have our occasional 
Acts of Charity, wherein we do like the Inhabitants of Heaven every day.”5  
Eliot looked for evidences of God’s grace at work in an Indian creating in him or 
her an interest in Christianity. Eliot looked for evidences of a spiritual conversion that 
                                                
3 There seems to be a trend now to differentiate among types of colonists, including the making of 
distinction between their respective attitudes toward and relationships with Native Americans. See Kelleter, 
“Puritan Missionaries,” 73-74, and Breen, Transgressing the Bounds, especially. 
4 Eliot argued in a 1680 letter to Robert Boyle that the New England Corporation should provide 
money for the printing of more Algonquin Bibles because at that time, regarding praying Indians, there 
were “thousands of Soules, of whom some are true believers, some learners and some are still Infant.” 
Gray, John Eliot and the Praying Indians, 19. 
5 Mather, Life and Death, 24. 
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would follow that stage of enquiry. Eliot instructed praying Indians in the use of various 
means of grace for both conversion to genuine faith and growth in spiritual maturity. The 
former endeavor, the pursuit of conversion, was Puritan preparationism. Some scholars 
claim that Eliot repudiated preparationism and was therefore “Arminian.”6 However, that 
conclusion follows a misunderstanding of both preparationism and Eliot’s ministry.7 
 
Indigenous Agency Was Inherent to the Praying Town Method 
Praying towns were spaces for learning Congregationalist piety not only by listening to 
sermons and lessons but also by way of experiencing the Native example of those already 
converted and more experienced in the faith. Indigenous agency was thereby an inherent 
component in the model of praying towns. Praying towns were not only intended to be 
spaces for the religious habituation of Native enquirers and converts by other Natives. 
They were also intended to be sending and support bases of Native evangelists.  
The Congregationalists of seventeenth century Massachusetts valued the mutual 
cooperation and interested counsel between one local congregation and others nearly as 
much as they valued such concern between members of the same congregation. This was 
another impetus for settling Native churches in fixed locations. A network of churches is 
as facilitated by the “fixed cohabitation” of church members in particular towns and 
congregations as the congregations are each separately facilitated.  
                                                
6 For example, Culver, Holstun, Scanlan, and Thomson. 
7 For a repudiation of the “Calvin-versus-the-Puritan Preparationists thesis” propagated by Perry 
Miller, Norman Pettit, and Robert T. Kendall, see Beeke and Jones, “Puritan Preparatory Grace,” chapter 
28 in their A Puritan Theology, 443-61. Beeke and Jones demonstrate the Reformed Calvinist heritage and 
logic of Puritan preparationism. 
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Edmund Morgan noted that outside the church in New England a person was 
farther removed from most of the means of grace than a person in Old England would 
have been given the latter’s parish system.8 The establishment of a praying town network 
was intended to make the means of grace as available as possible for multiple Native 
individuals who could eventually be incorporated into multiple congregations in 
“conversation” with one another. Eliot had long thought of the church at Natick as a 
model and hub for the entire praying Indian movement in the Bay Colony.9 
 
Native Congregationalist Piety Was Thought to be Inherently Affective 
Eliot instructed praying Indians to model Congregationalist piety to unconverted 
“kinsmen.” What he thought attractive were the practices of piety, including a new way 
of cohabitating with others. These practices were intended as means of experiencing the 
presence of Christ inhabiting the community. Such an expectation and method of 
attraction, though, is an aspect of Congregationalist piety per se. This dissertation 
                                                
8 Morgan, Visible Saints, 121. Morgan was critical of the Congregationalist attempt to keep both 
the “uncivil” and “civil” person who had not experienced regeneration outside of church membership. Per 
his study of the writings of Thomas Hooker and Thomas Shepard Morgan defined the civil person as one 
who obeyed biblical commandments and conformed outwardly to the rituals of Christianity. 
9 Kathryn Gray notes that one outcome of King Philip’s War was that praying towns as “spatial 
symbols of Eliot’s success” were “seriously diminished” (Gray, John Eliot and the Praying Indians, 80-
81). Yet after the war removed most of the praying towns, Eliot persisted in the production of literature for 
whatever form of Native Christianity remained and might emerge. Perhaps after King Philip’s War the 
extant reality of the Natick church continued to anchor Eliot’s hope. His expectation that a movement of 
Native Christians might still enjoy church estate and the practices of piety seems undiminished.  
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corroborates and develops further Richard Cogley’s assertion of an “affective” or 
attractional missionary strategy on the part of Massachusetts Bay Colony leaders.10  
 
Praying Towns Were Motivated by the Practices of Some Settlers 
Eliot and others who engaged directly in cross-cultural ministry from the perspective of 
Congregationalist piety were keenly aware of the challenges to that mission posed by the 
attitudes and practices of many impious New English colonists. Protecting praying 
Indians from the land grubbing tendencies and prejudiced behavior of some colonists was 
more of an impetus to the praying town project than was any desire to facilitate cultural 
conformity or coerce political subjugation. Praying towns were to function as preserved 
spaces in response to the negative impact upon Native hunting, planting, and fishing 
posed by the introduction of English customs, including the plowing of fields, the free 
ranging of cattle, and the placement of saw mills on rivers. 
 
Eliot Was More Concerned with Ecclesiology than Eschatology 
Eliot would more accurately be remembered as a pastor whose ecclesiological 
convictions, rather than millennial fervor and eschatological expectations, are what most 
motivated and shaped his methodology in cross-cultural ministry from its inception to its 
end.11 He did refer at times to Ezekiel’s vision of a valley of dry bones revivified by 
God’s Spirit as a theological motif for God’s converting work among Native Americans 
                                                
 10 Cogley, John Eliot’s Mission, 5-6, 18-20, 22, 40, 51, 181, 186-87. 
11 Contra Timothy J. Sehr, “John Eliot, Millennialist and Missionary,” The Historian 46 (February 
1984): 187-203. 
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who might be part of the ten lost tribes of Israel.12 However, he was more consistently 
motivated by the temple motif of the latter prophets, especially Haggai and Zechariah. 
From the New Testament books of Ephesians and 1 Peter Eliot expected “living stones” 
from amongst the Jews and Gentile nations to be used by the Spirit in this divine temple 
construction. A congregation rightly ordered was the ideal dwelling place of God. The 
establishment of a congregation was an extension of Christ’s reign on earth. 
From his reading of the messianic Psalms, especially Psalm 2:8-9, Eliot believed 
that Jesus Christ the Son of God was receiving from God the Father the inheritance of the 
nations by way of their subjection to him in faith and worship. This theological way of 
interpreting cross-cultural evangelism and church planting work was closely connected to 
the Reformed doctrine of the covenant of redemption. The agreement forged between the 
sending Father and the obedient Son in eternity past meant that Christ had earned from 
the Father the gift of obedient disciples from all nations.13 Eliot believed Jesus 
accompanied believers and worked through them to continue extending his kingdom. 
They were sent by Jesus and then used by his Spirit as instruments in that work. 
Therefore, ecclesiology, eschatology, and covenant theology were theological loci that 
intersected in Eliot’s ideology and practice of cross-cultural ministry. 
 
 
                                                
12 From Ezekiel 37:1-14. Bross, Dry Bones and Indian Sermons, 34-39. 
13 Beeke and Jones, Puritan Theology, 251-52. See also Herman J. Selderhuis, Calvin’s Theology 
of the Psalms. Texts & Studies in Reformation and Post-Reformation Thought (Grand Rapids, MI: Baker 
Academic, 2007), esp. chap. 10, “God the God of the Covenant,” 211-45. 
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Eliot Offered a Christ Relevant to the Colonial Experience of Natives 
Eliot’s favorite evangelistic appeal to Native Americans seems to have been Matthew 
11:28-30, which reads, “Come unto me, all ye that labour and are heavy laden, and I will 
give you rest. Take my yoke upon you, and learn of me; for I am meek and lowly in heart: 
and ye shall find rest unto your souls. For my yoke is easy, and my burden is light.” The 
three verses immediately preceding that appeal were probably in Eliot’s mind as he 
employed that particular “call” to the Native unconverted: 
At that time Jesus answered and said, I thank thee, O Father, Lord of heaven and 
earth, because thou hast hid these things from the wise and prudent, and hast 
revealed them unto babes. Even so, Father: for so it seemed good in thy sight. All 
things are delivered unto me of my Father: and no man knoweth the Son, but the 
Father; neither knoweth any man the Father, save the Son, and he to whomsoever 
the Son will reveal him. 
 
Eliot perceived the Native situation in the colonies both before and after King Philip’s 
War to be a kind of “low condition” and relative poverty that might prove opportune for 
the divine work of conversion. He thought God might move through the use of means to 
convert those who were novices in formal education or the goods and technologies of 
European Christendom.  
Eliot thought in generational terms. He labored to equip the current and next 
generation of praying Indians to improve the societies they inherited. He consciously 
inhabited a temporal continuum between eternity past and eternity future. He was ever 
living in a day of “small beginnings” regarding a Native Christian movement. Mather 
claimed that Eliot, near the end of his life, said about his cross-cultural ministry, “Alas, 
they have been poor and small and lean Doings, and I’ll be the Man that shall throw the 
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first stone at them all.”14 Praying towns served a preliminary purpose in a pioneering 
stage of Congregationalist church planting among Native Americans.  
 
“Civility” Was More Complex Than Mere Cultural Habituation 
Eliot’s civilizing agenda was one of social re-organization for the sake of forming the 
ideal Congregationalist experience. The traditionally semi-nomadic lifestyle of the 
Algonquin seemed an obstacle to the achievement and maintenance of that ecclesial 
estate. The civility-as-cultural-conformity trope claims both too much and too little. It 
claims too much with its focus on the supposed goal of behavioral conformity and 
complete cultural annihilation. It claims too little by neglecting Eliot’s vision for praying 
towns as self-governing communities that would be corporatist, exclusivist, and built 
upon the stability of family, church, and society.  
Praying town residents were to be participants in and contributors to the larger 
Bible commonwealth ideal even as they experienced the political “preparativo” of the law 
of God making them ready for the gospel and church estate. Eliot’s praying town agenda 
was one of social, theological, ecclesial, “spiritual” world-making so that 
Congregationalist piety might obtain. However, the praying towns were both the product 
of and victim to the same dilemma that the colony as a whole encountered in the effort to 
be a Bible commonwealth. Praying Indians could not escape the context of a colonial 
society influenced by the presence of as many residents unconcerned for 
Congregationalist piety, and working at cross-purposes to it, as those committed to it. 
                                                
14 Cotton Mather, Life and Death, 154. 
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Eliot’s expectation that some New English technologies and cultural modes of 
being might attract Native enquirers seems to have diminished over time. However, his 
conviction that the development of English society and culture owed much to wisdom 
found in the Bible did not wane. Yet in this regard, Eliot wanted praying Indians to 
benefit not so much by becoming “Englishman” but by becoming wise Native Christians 
growing in dominion over natural resources and in their admiration for God’s grace at 
work producing harmony and charity within their congregations. 
 
The National Covenant Idea Informed Eliot’s Cross-Cultural Ministry 
Eliot’s agenda for the praying town project was shaped by an expectation of historical 
progress in the spread of Reformed Protestant Christianity based upon biblical 
prophecies, promises, and typological fulfillment. It was also shaped by what might be 
called “ecclesio-nationalism” as well as Reformed internationalism. For example, he 
prayed for peace between England and the Netherlands, “two Protestant nations.”15 He 
pursued the blessing of God upon New England by promoting the faithfulness of its 
citizens to what he thought was a national covenant made between God and the colony. 
He sought to position Native Americans for conversion by incorporating them into that 
national covenant. This seems a subject for further study, especially in the writings of 
theologians of the Dutch Further Reformation contemporary with Eliot. 
Praying Indians not yet converted were a part of a national covenant by way of 
their participation in a civil covenant. Eliot believed that participation positioned them to 
                                                
15 Cotton Mather, Life and Death, 48. 
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be recipients of the Spirit’s work and so prepared them for conversion. Eliot pursued their 
allegiance to colonial authorities as a prerequisite for conversion because of the national 
covenant idea, and not for merely utilitarian purposes of those authorities. In that way 
Eliot’s Reformed reading of Deuteronomy and application of covenantal theology to the 
civil and national sphere(s) contributed to the praying town strategy. The national 
covenant idea is central to the New England Puritan concern for religious declension. 
Perhaps praying Indians were considered a positive contribution to the colony’s covenant 
relationship with God serving to tip the scales toward divine blessing. 
 Ironically, the idea of a national covenant or covenants by which Natives and 
colonists could be united might have facilitated the segregation of praying Indians into 
separate Native churches. Besides the practical concerns of language differences, cultural 
preservation, and colonial prejudice the theological ideals of covenant participation as 
well as intimate social relationships between congregational members could have served 
as impetuses to homogeneous churches among praying Indians. It is unclear whether 
Eliot conceived of praying Indians joining the national covenant of the English, that of 
the New English, or whether he believed praying Indians would enter into their own 
Native national covenant(s) with God. However, Eliot would have believed a Reformed 
Christian unity to obtain at the tribal, colonial, national, and/or international level(s).  
 
Eliot’s Perspective Regarding Poverty Changed Because of the War 
The experience of praying Indians, especially during King Philip’s War, seems to have 
provoked in Eliot a slight change in his perspective regarding their relative poverty. Eliot 
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had written in 1649 that he expected Indians to “flock unto the Gospel” for “externall 
beneficence and advancement, as well as spiritual grace and blessings.”16 In the late 
1650s Eliot still correlated praying Indian poverty with spiritual benefit: because they 
were materially poor, Indians were thought more prone or susceptible to being poor in 
spirit and therefore recipients of God’s blessing of heavenly riches through conversion. 
By the early 1670s there had been no large scale “flocking” of Native Americans to 
praying towns. After King Philip’s War Eliot seems to have modified his initial 
expectations for the socio-economic development of praying Indian communities as well 
as his expectations for the number of Indians God would convert by their attraction to 
more earthly riches. 
In The Logick Primer of 1672 Eliot wrote to praying Indians who might compare 
their situation to that of the colonists. Eliot, commenting on 1 Corinthians 1:27-28, wrote, 
“Some believers are poor in this world. But all believers shall be saved in heaven. 
Therefore, some poor in this world shall be saved in heaven.”17 He seems to have meant 
by this that only some, not all or even most, believers are poor in this world. By 1672 
Eliot still expected the divine blessing of material wealth for obedient Christians. God’s 
covenantal relationship with and favor upon the praying Indians could be argued for from 
their better material condition relative to unconverted Indians.  
However, in The Harmony of 1678 Eliot clearly deemed poverty to be the 
normative experience for the majority of true Christians. Before citing and quoting 1 
                                                
16 Winslow, Glorious Progress, 154. 
17 Eliot, Logick Primer, D5. 
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Corinthians 1:26-29 as a text to prove this, he claimed: “…it is Gods designe and 
purpose, that the state of his Church and Saints in this world should be poor, the most 
part of them, and therefore he hath prepared poverty for them by taking the curse out of 
it.”18 This was a post-war change in perspective. 
Eliot never made a simplistic correlation of economic stability with godliness or 
God’s blessing. Nor did he make a simplistic correlation between poverty with the lack of 
adequate development as a Christian disciple. He believed throughout his life that 
poverty was a context in which certain Christian virtues could best be displayed. He 
claimed in The Harmony that Jesus took the shame out of poverty for genuine Christians. 
However, one of the afflictions of poverty is that it deprives persons of resources they 
might make good use of in that endeavor. 
 
Eliot Was Consistent and Contextual 
I have tried to retrieve the voice of Eliot to a degree beyond what has previously been 
accomplished. I have attempted to reflect his theological perspective apart from the 
distortion of historiographical prejudices that reflect contemporary agendas. I have 
attempted to demonstrate how the recovery of the theological convictions of a historical 
figure can serve the historian’s understanding of that subject’s actions and words in 
context.  
The Congregationalist ecclesiologist and Puritan pastor John Eliot desired for the 
Native population of seventeenth century Massachusetts a robust religious experience 
                                                
18 Eliot, Harmony of the Gospels, 38-39. 
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more similar than different from what he desired for the colonial population. Significant 
theological continuity existed between his instruction of Native and New English 
Congregationalists. His theological perspective in general was more representative of 
New England Congregationalism than it was an aberration. Yet he adapted his 
theological articulation for the sake of cross-cultural communication and adjusted his 
expectations in ministry because of the significant social and cultural differences of the 
praying Indians as well as their tragic colonial experiences. In particular, Eliot’s The 
Harmony should be considered a missionary critique of colonial practices, a critique of 
religious declension, and perhaps even a captivity narrative in reverse. Claims that Eliot 
labored in Indian ministry for the sake of an ulterior political motive or was an obtuse 
cultural chauvinist are misguided and specious. 
Eliot’s ministry helped bring about the next stage in a historical process noted by 
David Hall in The Faithful Shepherd. English Puritanism, according to Hall, was the 
synthesis or product of Reformed Christianity meeting the English social and historical 
context. New England Congregationalism was the synthesis or product of English 
Puritanism meeting the colonial context of the New World. The manifestation of praying 
Indian Christianity in praying towns can be thought of as the synthesis or product of New 
England Congregationalism meeting the Native experience in the colonies.   
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